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RELIGION IN LIFE 



1. THE ART OF LIFE 


A 

/AMONG the chief characteristics which distinguish 
man from other living creatures is his ability, while 
forming part of the order of nature and subject to its 
laws, to rise above nature and to set up laws for him- 
self. As a thinking being, he reflects upon his own 
nature and formulates ideals and purposes for his con- 
duct. Thus he develops his philosophies and sciences, 
his arts, religions, and ethical systems. 

Religion and art grow out of dilferent roots in the 
human soul. One stems from the consciousness of the 
holy, the other from the sense of the aesthetic. Reli- 
gion seeks to endow life with sanctity; art strives to 
enrich it with beauty. One draws its vitality from be- 
lief, the other from make-believe. One builds upon 
conviction, the other upon creative imagination. 
Nonetheless a common measure unites the two. Both 
direct themselves to man, endeavoring to invest his life 
with meaning and significance. 

It is the persistent effort of Judaism, as of every 
advanced religion, to fashion human character and 
behavior. It strives to raise man above the dull round 
of animal existence and the satisfaction of physical 
wants, and to endow him with worth and dignity. It 
seeks to lift him from the realm of biology to that of 
spiritual and moral values, to awaken the child of earth 
to the consciousness of his Divine heritage. 

Thus considered, Judaism functions as an art of life. 
Falling behind the ancient Egyptians and Greeks in 
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the plastic arts, and in the cultivation of physical 
beauty, the Jews, under the inspiration of religion, ex- 
celled them in the art of life.* Sacred Jewish literature 
was not addressed to the intellectuals alone, as was the 
case in Greece and in Rome, nor to the priests alone, 
but to the masses at large. The Torah constituted the 
heritage of the entire congregation of Jacob. Its lofti- 
est ideals were cast into forms simple enough for the 
humblest of men to follow. Free from abstract dis- 
cussions, the Torah presented definite norms or rules 
tending to enrich and to ennoble life. Its ultimate 
purpose is the sanctification and perfection of human- 
ity. The Torah indeed serves as “pedagogue” for the 
training of man in the laws of God and of true hu- 
manity.’' The popular character of Judaism partly ac- 
counts for its sober tone. It is free from the extremes 
to which speculation, bent upon logical consistency, 
on the one hand, or the extremism and austerity of 
ascetics, on the other, often lead, and teaches a robust 
doctrine in harmony with the best in human nature 
and conducive to general human welfare. It is not 
world denying but world transforming. Though not 
worldly, it is an ethic of this world, an art of noble 
living for the individual and for society. 

•Josephus characteristically paraphrases God’s words to 
Samuel (i Sam. 16:7): “I make not of the kingdom a prize for 
comeliness of body, but for virtue of soul, and I seek one who 
in full measure is distinguished by this, one adorned with 

E , justice, fortitude, and obedience, qualities whereof 
y of soul consists” {Antiquities VI, 8, 6q,tr. Thackeray). 
The contrast between the Greek and the Jewish ideal could 
not be more sharply drawn. 
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Art, as distinguished from mere s kill, technique and 
virtuosity, is an expression of a flaming ideal. A great 
poem, a masterly symphony, a superb painting or 
statue derives its inner unity and harmony from some 
central emotion, thought, or conviction. A life, too, 
grows beautiful when it expresses a worthy purpose. 
Unlike a picture or a piece of sculpture, its beauty is 
not confined to externals but permeates heart and soul, 
and molds the disposition and character as well as the 
conduct of man. The perfect blending of inner spirit- 
uality and truth with outward action represents the 
supreme manifestation of the art of life. 

Whereas the plastic and the pictorial arts form the 
sphere of the skilled few, the art of life is the province 
of all. We receive life as a gift, but it is not complete 
until we have fashioned it in accordance with some 
ideal or pattern. As a goldsmith shapes a lump of gold 
into the vessel of his desire, and as a sculptor chisels a 
shapeless block of marble into the image of his vision, 
so every human being is called upon to carve out his 
own character, to remove his rough edges, to tame 
his passions and desires, and to train himself for definite 
ends. The result depends not only upon the ability of 
the worker, nor even upon the nature of the material 
at his command, but also upon his aims, motives, and 
life pattern. Religion urges man to fashion his being 
after the pattern shown him in the height of vision. It 
admonishes him further that his life is bound up with 
the life of his fellow men, and that his self-perfection 
and well-being are conditioned by the standards and 
forces that control his people and society at large. 
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Hence the full view of the art of life includes the 
vision of national and international morality. The re- 
ligious technique of ritual and observance affect man’s 
inward and outward life and mold it into the pattern 
of the Divine. 



II. SPIRIT AND FORM IN RELIGION 


I^ELiGioN is not so much knowledge of God as 
godly living. What distinguishes a religion from a 
system of science or philosophy is its concern with 
man’s behavior. Theories of reality are vital to it only 
to the degree to which they help transform the lives 
of men and to affect their conduct. The inner response 
to the Divine, which forms the root of all religion, 
crystallizes itself into concepts of the holy, into ideas 
of God and of the human soul and its destiny, and 
into convictions regarding personal and social duty. 
Emerging from the realm of vague feeling into defi- 
nite thoughts and beliefs, it permeates the mind and 
the will. By serving as an extra dimension of their 
souls, inspiring, uplifting, and disciplining them, reli- 
gion transforms the lives of men. The sacred, though 
as sharply distinguished from the secular as sunlit 
mountain air is distinguished from the air of the valley, 
does not remain isolated from it. The sacred strives to 
irradiate the secular, to purify and to ennoble it, and 
to endow it with its own transcendent values. In this 
regard the sacred resembles the beautiful, which while 
forming the special province of att, seeks to affect all 
experience. It translates itself into a quality of living 
and finds expression in thought and in action. 

Of the precepts of the Torah it was stated that man 
was to observe them in order that he may live by 
them (Lev. 18:5; Ezek. 20:11, 13, 21). Halachah or 
rule of conduct is the key-word of the Written and of 
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the Oral Torah. Even those who exalted the study of 
the Torah as the highest good did so on the ground 
that study leads to practice. Priests, prophets, and 
rabbis alike demanded not only that men sustain a 
right attitude to the Holy One but that above all they 
embody their attitude to Him into conduct. In their 
dealings with their fellow men as by their acts of 
adoration they were to sanctify the name of God, and 
thus enthrone Him in the hearts of men. The paths 
which have led the countless generations of Jews to 
the realization of the religious ideal have been con- 
crete and practical. 

It is this practical phase of religion that is most fre- 
quently on the firing line. Not only avowed enemies 
of religion, but also some of its friends, aim their shafts 
in this direction. A misguided liberalism prompts them 
to attack every form of religion as “formalism” and as 
a potential stumbling block to the higher life. They 
prize religion as a pleasant atmosphere of the soul, 
as an emotional, poetic, and mystic state of mind, as 
an inspiration and an aspiration, and as a feeling of 
relationship to the universe and to its Divine Author. 
They separate the religious spirit from religion as an 
actual experience and as a social institution. Translate 
the spirit into definite observances, bring it out of its 
cloudiness and vagueness, sinew it with action, and 
enrich it with appropriate forms and symbols and the 
cry goes up from its platonic friends that its pure 
essence has been tarnished and that its vital spirit has 
been impaired. 

The Jew with a historical perspective of his religion 



SPIRIT AND FORM IN RELIGION 9 

dissents from these views which threaten to dissolve 
religion as a vital factor in human life.* If in the ex- 
cessive stress upon forms he finds a fertile root of 
idolatry, he sees in the total disregard of all forms the 
no less serious danger of the etherealizadon of religion 
and of its consequent evaporation. He knows that 
though men are said to be incurably religious, they can 
be serious in their religion only under certain condi- 
tions and forms. Some expressions stimulate the reli- 
gious consciousness, while others paralyze it. Religion 
cannot be grasped as pure disembodied spirit. Even as 
matter cannot be conceived without form, so religion 
cannot be imagined apart from certain forms, emo- 
tional associations, reasoned convictions and actual 
practices and deeds. As beauty becomes real when ex- 
pressed in definite objects, pictures or statues, and as 
music comes to life only when articulated into particu- 
lar melodies, so religion grows vital only when ren- 
dered tangible to the mind and to the heart through 
the avenue of the senses. 

At its root religion is an awareness of the sacred, an 
inner illumination and an enthusiastic espousal of the 
Divine ideal. It comes as an inspiration. Suddenly the 

• Adam C. Welch writes: “Religion consists in what men do 
because of what they believe, and their acts are as vital as 
their creeds . . . These acts of faith, which a man would 
never have performed except at the bidding of his faith, are 
no mere formalities or insignificant accretions which gather 
round the sublimated essence of his faith and may be ignored. 
They constitute an active religion, and without them the 
religion of a community or nation caimot exist.” Prophet and 
Priest in Old Israel, pp. 30-ji. 
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heart of reality is bared to us and we feel ourselves 
standing on holy ground. Like Jacob we may grow 
conscious of a ladder which links earth and sky, and 
we seem to behold God Himself above it. But inspira- 
tions are evanescent. When gone, not even the man of 
genius may be able to recall them. The very dream 
which fired Jacob’s heart might have faded forever 
out of his consciousness, with incalculable loss to the 
spiritual life of mankind, had not the means been 
found for its preservation. With the aid of memory 
and of the art of writing it was recorded for all time, 
so that it may serve as an inspiration to all. 

It is so with the artist. A vision appears to him as in 
a flash. He sees a figure or scene of exquisite beauty. 
And with the suddenness with which it comes to him, 
it may vanish and completely fade out of his con- 
sciousness. To capture the fleeting gleam, he strains 
every nerve and devotes all his powers and skill 
through a long period of time. At last he may succeed 
in turning his personal inspiration into an enduring 
joy for others as well. So it is with the poet, with the 
scientist and with the social idealist. Though truth 
fires their minds, it remains dead unless it is caught 
and preserved through proper formulation. Enthusi- 
asms flare up and die out. To keep them alive is no 
less important than to envision them. 

It may be true that the glow of religious emotion 
once kindled will never completely disappear. Like 
the prophetic spell which took possession of Saul, it 
transforms men into new beings. One whose eye has 
beheld the glory of the Lord may never wholly forget 
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the vision. However, emotions when not transmuted 
into action generally fade and vanish. Inspirations 
grow into power when transformed into discipline 
and habit. Idealism grows into reality when it guides 
and controls human behavior. 

The living stream of Jewish religious creativeness 
has produced not only Prophecy, Psalms, Wisdom, 
and Haggadah, but also priestly Torah and Halachah. 
The essence of Judaism is revealed not only in its 
creedal affirmations and rational conceptions but also 
in the ethical and ceremonial law. Six hundred thirteen 
commandments, say the rabbis, were given unto Moses 
at Sinai: two hunired forty-eight mandatory, corre- 
sponding to the number of parts in the human body, 
and three hundred sixty-five prohibitory, correspond- 
ing to the days of the year.® The whole body of Hala- 
chah is derived from die Heaven-revealed Torah, and 
is coextensive with life. It represents the means 
whereby men express their faith. 

While Judaism is not a mere normsm, as stigmatized 
by its Paulinian critics, neither is it a religion without 
law, as some Jewish antinomians would have it. Hala- 
chah or rule of conduct is pivotal in Judaism. In the 
scheme of Jewish spirituality external commands and 
prohibitions are vitalized and sustained by living faith 
in the Holy One. What S. R. Driver said with regard 
to the Mosaic law applies to historical Judaism as a 
whole. In all its stages it “held before the eyes of 
Israel an ideal of duty to be observed, of laws to be 
obeyed, of principles to be maintained; it taught them 
that human nature needed to be restrained; it im- 
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pressed upon them the necessity of discipline, and in 
an age when disintegrating influences might have 
operated disastrously upon the nation, the institutions 
of the law bound together the majority of its members 
in a religious society, strong enough to resist the forces 
which threatened to dissolve it.” * 

If Reform Judaism has broken away from the con- 
struction of the Torah as pure nomism, it is not on 
the Pauline ground that Law forms the root of sin 
and hence is incompatible with faith (Rom. 5:13). 
True to its Jewish character. Reform conceives of 
religion not as a profession of faith conducive to 
other-worldly salvation, but as a faith which dictates 
norms for this-worldly existence. Unless religion af- 
fects human life and conduct it is of small worth. 
Reform has set out to correct the difficulties involved 
in Orthodoxy. The very virtue of traditional Judaism 
proved to be its chief defect. In its endeavor to direct 
the lives of men, it multiplied rules and prescriptions 
to the straining point. By becoming burdensome it 
grew ineffective under the Western conditions. Its 
claim to absoluteness and its inflexibility impaired its 
usefulness in a rapidly changing world. In the light 
of the historical sciences. Reform Judaism recognized 
the Halachah as relative rather than absolute. Law, 
both Pentateuchal and Rabbinic, represents a gradual 
growth in response to the needs of men of different 
times. The experience of the past has its bearing upon 
the present and future. If Judaism is to function as a 
vital force, it must not fail to direct the thought and 
action of Jews today. Its essential truths must be tested 
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anew by the acid test of experience and applied to the 
new perplexities that have arisen in our industrial and 
mechanical age. Reform faces the consequences of this 
crucial test. Some time-honored ideas and forms stand 
unshaken by modem winds, while others have been 
blown away like chaff. In the process of adaptation to 
present circumstances, Reform has set itself not only 
to a theoretical revaluation of Judaism but also to a 
practical reshaping of its forms in accord with the 
tastes and standards of men and women of today. 

For Reform no less than for Orthodoxy, religion 
cannot be a mere talking point or a mere ideal to be 
yearned for. Aspiration must be consummated by 
practice both in the realm of ethics and of ritual. 
Forms and symbols are potent instruments in fostering 
the life of the spirit. Through them iimer states of 
consciousness come to power and effectiveness. How- 
ever, while forms and symbols aid us to express our 
emotional reactions, they only confuse us when ap- 
plied to the Heart of Redity. The Divine is imageless. 
Through the cloud and thick darkness that envelop 
the imdying fire of Divinity we perceive no likeness 
but only the voice which reechoes in our consciences. 
In relation to God, the paradox holds that the more 
we invest Him with concrete forms the farther He is 
removed from us, and the more we refrain from giving 
Him sensual presentations and seek Him in His pur- 
poses, the closer His presence may be to us. The ab- 
stract nature of Jewish monotheism is compensated 
by the wealth of ceremonial observances which serve 
to make its message tangible. Through fixity of form 
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religion, like art, music and poetry, grows into a 
steady light and power for humanity. 

Accordingly all religions have developed their own 
technique for self-expression. Their leaders have felt 
that the religious sense, like any other, if left to itself, 
runs the danger of wasting away or of turning to seed 
and of developing along irrational and anti-social lines, 
examples of which abound in history. They have, 
therefore, sought to direct it into channels that are 
socially as well as personally useful. They have cast 
it into forms that are aesthetically satisfying and 
morally stimulating. Out of the experience of the 
group, nation or community, they have selected ele- 
ments that may serve as behavior patterns and have 
set them up as signs and symbols of the sacred. These 
forms and ceremonies express the spiritual strivings 
and the moral ideals of the religious community. They 
serve as effective means in the religious education of 
the people and in holding them together as a united 
body. Though often practiced blindly, they tend to 
evoke something of the spirit which called them forth. 
The Midrash calls attention to the sequence of the 
verbs in Numbers 15:39 — “Ye shall look upon it (the 
fringe), and remember all the commands of the Lord, 
and do them” — and remarks that “seeing leads to re- 
membering, and remembering to doing.” ‘ 

Friedrich Paulsen observes: “The doctrines of the 
philosophers, the theories of the savants, the systems 
of the theologians, pass away like the clouds that come 
and go from night to mom, but the great symbols re- 
main like stars in heaven, even though the passing mists 
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momentarily hide them.”" The symbols and cere- 
monies, the forms and observances of religion are not 
of secondary character. The practical needs of human- 
ity raise them to first rate significance. Though they 
be considered means to an end, it must be remembered 
that the end is vitally conditioned by the means that 
lead to it. A living religion guards not only its emo- 
tional springs, its beliefs and moral ideals, but also its 
organized forms and techniques of worship. The ex- 
ternal forms which religion assumes constitute the 
protective garments of its essential nature as well as 
the instruments of its self-preservation. Growing out 
of personal needs, they grow into social institutions 
and forms upon which the religious order rests. 

A mistaken view of human psychology has 
prompted some Jewish as well as Christian liberals to 
think it prophetic to denounce every form, sign and 
symbol, to belittle ceremony and ritual, to discount 
the synagogue and school, to slight the value of history 
and tradition and to depreciate Hebrew prayer and 
Jewish song as potent factors in cultivating the reli- 
gious consciousness. They forget that in the atmos- 
phere of present day sectdarism in which the noise of 
the market-place and clatter of machinery drown the 
still small voice of faith, if organized religion fails, 
disorganized religion has still less chance of succeed- 
ing. The remedy of the ills of religion is more religion. 
What is required is a resurgence of the spirit that shall 
burst through the dried up organizational forms of 
religion and rekindle the sacrificial fires of devotion 
upon the altars of the public sanctuaries. With it must 
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come the recognition that for the religious life to be 
fruitful its inner spirit and external expression must 
continually nourish and stimulate each other. A sound 
balance of the religious life must be effected that shall 
keep its personal and institutional aspects within their 
proper spheres, that shall ever hold out the search after 
God as the goal and employ rites, forms and institu- 
tions that have been found spiritually stimulating as 
means to its attainment, and that shall truly make of 
religion a kiddush hahayyhn — a way of consecrated 
living. 



III. THE RELIGIOUS LIFE 


Equality of religion. The recognition of the dual 
character of religion as both an inner state of heart 
and mind and a body of outward acts is of funda- 
mental importance to our understanding of the spir- 
itual life. Their unity sometimes dissolves under the 
overstress of one phase at the expense of the other. 
Thus the priests of ancient Israel identified piety with 
scrupulous regard for the requirements of the national 
cult. The way to securing God’s favor was through 
the punctilious fulfillment of the prescriptions of ritual 
in minutest detail. The prophets, on the other hand, 
with their deeper sense of the holiness of God, repudi- 
ated the sacrificial cult as well as the stated festivities 
as the all-effective means of gaining God’s favor, and 
called for a piety that expresses itself in the self- 
consecration of the individual and the nation to God, 
in untarnished personal purity and integrity and in 
social righteousness. For the sages piety consisted in 
the knowledge of God which made for moral probity. 

Rabbinic Judaism, too, while based upon the indis- 
soluble unity of spirit and form, occasionally lapses 
into identifying piety with the one or the other. 
Meticulous regard for traditional practice was recom- 
mended as the way of complying with the will of 
God. Statutes and ordinances, which are rationally in- 
explicable, are presented as divinely instituted; they 
are heavenly decrees and must be obeyed without 
question.* On the other hand, the view is voiced that 
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the aim of the Commandments of the Torah is the 
moral perfection of man/ The statement that the ful- 
fillment of the commandments is not conditioned by 
the inner motive is matched by the other that “the 
Holy One demands the heart.” ® By the side of a piety 
which contents itself with external acts, we have a 
piety which demands complete self-consecration to 
God. Bahia ibn Pakkudah differentiated between the 
“duties of the limbs of the body” and “the duties of 
the heart” ® in the full program of Judaism. 

More recently Hasidism raised a protest against the 
mechanical observance of the rabbinic law, and called 
for an intensification of the religion of the spirit. It 
has emphasized a piety which consists of filial and 
loving relationship to the Heavenly Father, of spiritual 
exaltation and of a life motivated by faith in and love 
for God and man. Reform Judaism, too, has protested 
against a piety of formal obedience of the rules of the 
Shulhan Aruch. On the positive side it placed the 
weight of its emphasis upon morality more than upon 
personal religion. Under the influence of Deistic and 
Kantian thought, the pioneers of Reform virtually 
identified religion with morality. The purest essence 
of religion they beheld in conscience, in the ethical 
nature of the human spirit. To follow the dictates of 
the categorical imperative constituted for them the 
whole of the Torah and the prophets. Dropping 
ceremony and ritual and a return to the prophetic 
ideals of social righteousness and peace recommended 
themselves to them as the supreme ends of the religious 
regeneration or reformation of Judaism. 
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Newer insights into the nature of religion have 
prompted some modern thinkers to distinguish re- 
ligion from both morality and reason. Though in its 
highest stages religion grows inseparable from them, it 
represents at its root a unique, element, which may 
best be characterized as the consciousness of the sacred. 
Where the sense for the transcendent or the holy is 
wanting there may still be morality but not religion. 
While in Judaism religion is unthinkable without 
morality, a difference is recognized between a religious 
being and a moral being. Consequently a program of 
religious living must include something beyond ethical 
culture, something that may nourish the roots of the 
specifically religious element and bear the richest fruit- 
age in the life of man, such as appropriate symbols and 
ceremonies and definite acts of worship and observ- 
ance. 

MEANING OF THE RELIGIOUS LIFE. The Consideration of 
the dual manifestation of religion prepares us for the 
question: What is meant by the religious life? Those 
who overstress the external observances of religion 
tend to place the religious life on a par with the voca- 
tional life. As one’s occupation or profession demands 
of him a definite part of each day, so religion requires 
set hours for devotion daily, weekly, and annually. 
Having discharged his obligations to God, one may 
surrender himself with an easy conscience to the ways 
of the world, and devote himself to pursuits free from 
further religious concern or scruple. The sacred is thus 
divorced from the secular. The Kingdom of Heaven 
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retains no relations with the realm of the mundane. 
Accordingly, in some instances, ritual punctiliousness 
exerts little effect upon lives miserably sordid. 

This fractional view of religion, while not uncom- 
mon in every communion, has few defenders among 
true exponents of the spiritual life. It need only to be 
stated to be recognized as a travesty. The religious 
life claims the whole man. While the formal exercises 
of religion require set hours, its spirit cannot be limited 
to them. It grows into reality when it pervades the 
whole life. The sacred must interpenetrate and trans- 
form the secular as the light of the sun illumines and 
vivifies the earth. Like the moral and cultural so the 
religious life either controls the whole personaUty or 
it is hopelessly inadequate. It must be not a fraction 
but a mode of life, a way and a quality of living. The 
religious life is human life lived in the sunlight of re- 
ligious idealism. It is a mode of living dominated by 
the four C’s of religion. It represents a joyous partici- 
pation in the religious Community, its problems and 
tasks, and a sharing in its Creed, Code of conduct, and 
Cult or forms of worship. 

For those who would experience its true nature, 
religion must not be a pastime, but a life dedicated to 
the Holy One. It does not enter into competition with 
other interests, with social, economic, political, cul- 
tural, and scientific activities, but rather manifests it- 
self through them, stimulates and refines them by en- 
dowing them with added significance and worth. Its 
controlling motive of doing all things for God’s sake 
(vechol md'asecha yihyu leshem sharmyim) is to Hft 
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all human efforts into a unity of purpose, to render 
the lowest task a mean to the attainment of life’s 
highest purposes. Plotinus observed that members of 
a chorus do their best not by concerning themselves 
exclusively with their individual parts in the song, but 
rather by following their leader. By centering their 
thoughts upon God, religious men have attained to 
the noblest harmony of life, irrespective of their daily 
pursuits and occupations. 

PIETY AND SPIRITUALITY. The mental temper produced 
by religion is generally known as piety or spirituality. 
A difference in meaning may be detected in these two 
words. The New Standard Dictionary distinguishes 
piety or godliness from “formal or from utilitarian 
religion.” James C. Femald writes: “Piety is primarily 
filial duty, as of children to parents, and hence, in its 
highest sense, a loving obedience and service to God 
as the Heavenly Father.” “ Piety generally stands for 
personal or subjective religion and expresses itself in 
acts of ritual with corresponding earnestness of heart 
or devotion. It represents the intensification of re- 
ligious experience, of self-dedication and consecration. 
Spirituality, which is the opposite of materialism, ap- 
plies to a character free from worldliness, or a “holy 
elevation of mind.” • 

•See article “Spirituality,” Hastings’ Encyclopedia of Re- 
ligion and Ethics; C. P. Tiele writes: “Religion is, in truth, 
that pure and reverential disposition or frame of mind which 
we call piety.” Elements of the Science of Religion, II, pp. 
197-198. 
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Present day usage has robbed both of these terms of 
their former prestige. To some people piety denotes a 
state of artificial or counterfeit religiosity. Spirituality, 
too, is variously associated in many minds with re- 
finement of taste in any of its modes as contrasted 
with coarseness, with an air of other-worldliness 
which shuns all contact with earthly realities, or with 
freakish eccentricities of effeminized ascetics and 
pseudo-saints, signally lacking in practical sense. It is 
supposedly detected in the soft and hushed tones and 
unctuous phrases of the sanctimonious, who speak 
with eyes lowered and hands folded. The overdose 
makes virtue odious. To the cynically minded both 
piety and spirituality appear as affected and preten- 
tious ways of walking smugly with God. 

Despite their abuse and depreciation, both of them 
are words to conjure with. Spirituality best expresses 
the nature of religion as a personal possession, as a 
state of mind, which, unbefogged by the so-called 
realities of sense perception, pierces the surface of 
matter and beholds the abiding reality of the spirit. It 
expresses faith in religious values and a joyful sur- 
render to them. Jewish spirituality consists in con- 
sciously living under the inspiration and guidance of 
Jewish ideals, and in translating into daily conduct 
the values and convictions of Judaism. It represents the 
acceptance of the “yoke of the divine kingdom,” and 
gaining in consequence a new freedom. The spiritual 
man embodies within himself the orderliness which he 
finds in the universe around him, and reflects the 
Divinity which pervades and sustains the universe. 
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His life becomes a testimony to God, a Kiddush 
Hashem. The antithesis of worldliness, spirituality is 
not necessarily other-worldly. Far from fleeing life, it 
brings to life increased zest and power. It is a quality 
of living distinguished by aspiration and self-consecra- 
tion to the Holy One. 

Over the entrance to the shrine of Aesculapius at 
Epidaurus an inscription read: “Piety consisteth in 
holy thoughts.” To this Judaism would add, “and in 
holy deeds.” Piety for the Jew has meant not only a 
feeling of filial relationship to God but also a life 
motivated by it, in which emotion, thought, and action 
blend into a harmonious unity, in which holy senti- 
ments are translated into corresponding deeds, and 
faith makes men faithful. 
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RADiTiONAL VIEW. Traditional Judaism uses three 
terms for the designation of a man of piety: Tzaddik, 
Hasid, and Kadosh. The prophet states that the 
tzaddik lives by his faith, “ His way is that of tzedakah, 
of righteousness and of charity. The hasid derives his 
name from his pursuit of the rule of hesed, of loving- 
kindness and of grace.“ Hasid is the Hebrew equiva- 
lent of saint, and is used in the sense of devout, rever- 
ent, godly. The kadosh lives a life of holiness, as a 
wimess to the Holy One and a willing martyr to his 
faith. It is reserved for men of extraordinary religious 
attainments, though occasionally it is interchangeable 
with hasid. The latter term has even figured as a 
party name. 

The characteristic of a pious man, in the traditional 
Jewish sense, is that he does more than the law re- 
quires. He aims at complete spiritual self-realization. 
Stressing the spiritual, he is not necessarily anti- 
nomian. He is no rebel against either the law of God 
or of man. He rather finds his spiritual freedom 
through law, through discipline, and through volun- 
tary obedience to authority. He lives in an atmosphere 
of devotion and rejoices in every opportunity to ex- 
press his love of God in concrete acts. Going beyond 
the formalism of mere custom, habit or external law, 
he sets his mind upon their underlying spirit. He ful- 
fills his simplest duties with joy and with enthusiasm 
as a service of God. He scrupulously applies the rules 
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of his faith to the affairs of the world. In the opinion 
of the rabbis, “he who wishes to be a hasid should ob- 
serve the requirements of Nezikin (i,e., the applica- 
tion of the principles of religion to his business af- 
fairs); Raba says, he should carry out the teachings of 
Abot (i.e., ethics) ; and others say, the prescriptions of 
Berachot (Benedictions) “ Piety, according to rab- 
binic teaching, shows itself in scrupulous regard for 
business ethics as well as for worship and right belief. 

The qualities of the truly spiritual person are fre- 
quently dwelt upon by the rabbis. They are con- 
veniently summarized in Rabbi Meir’s statement con- 
cerning the person who studies Torah for its own 
sake (Lishmah). He is “a lover of the All-present, and 
a lover of mankind; it clothes him in meekness and 
reverence; it fits him to become just, pious, upright, 
and faithful; it keeps him far from sin, and brings him 
near to virtue; .... He becomes modest, long suf- 
fering and forgiving insults.” 

Mountain peaks may not be reached by single leaps. 
Religious heights, likeAvise, are scaled gradually. Rabbi 
Pinhas b. Yair enumerates the steps in the direction of 
spirituality: “Care leads to cleanness; cleanness to 
purity; purity to (asceticism; asceticism to) holiness; 
holiness to fear of sin; fear of sin to piety; and piety 
to the holy spirit.” “ As a religion of Torah, Judaism 
bases piety upon knowledge. “The ignorant person 
cannot be truly pious.” “ The fine distinctions of re- 
ligious idealism pass him by. 

M. H. Luzzatto, who made the saying of Pinhas b. 
Yair the teict of his Mesilat Yesharim, comments that 
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the path of piety, while leading to the same goal, takes 
on different forms in the lives of different men. “The 
way of piety of one whose profession is the study of 
Torah is not the way of piety for one who hires him- 
self to work for another; neither is it the fit way for 
a man who engages in business.” Each person must 
embody his faith in the work which he is doing and 
in the particular life which he is leading. 

The ways of piety naturally vary with different 
people as their ways of life vary. Some may seem 
trivial, while others shine with resplendent beauty, but 
they all have their worth. From the standpoint of 
subjective enrichment, the efforts of the lowly may 
be no less valuable than the imposing endeavors of the 
great. As the rabbis said concerning sacrifices: “It is all 
one whether a person offers much or little as long as 
he directs his thought to God.” ^ 

This does not imply that Judaism sets up different 
standards of religiosity for common folk and for 
scholars or for sinners and saints. Judaism knows of 
no double standards of either morals or religion. Dis- 
tinctions between the beliefs and practices of the ini- 
tiates and the common folk are foreign to its spirit. 
Rabbis and laymen share the same responsibilities and 
obligations of faith. In the view of Judaism the re- 
ligious way has but one direction for all, viz., the 
sanctification of life, although its pursuit takes on di- 
verse forms in accordance with the differences of 
character, intelligence, interest, and occupation. While 
all men must aspire after the highest, the noblest, and 
holiest, their attainments vary with their endowments. 
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Spirituality is realizable in every life no matter how 
humble. Instead of being confined to transcendent 
visions of ideal worlds, it is brought into close contact 
with earth. Holiness need not be something distant. 
It may be experienced in the common round of daily 
life. The thirty-six righteous ones who, according to 
legend, sustain the world,“ pass for ordinary men. The 
fulfillment of the most menial duty, according to the 
rabbis, has sanctifying force. While fixing our minds 
upon religion, we must not overlook our particular 
religion nor discount its simple demands and rites. 
The way to the ultimate is through the near at hand. 
Thinking of the Infinite we must not blind ourselves 
to the fact that as finite beings we attain our best 
through careful regard to the immediate needs of the 
hour. The measure of our highest spirituality often 
consists in humble and unassuming loyalty to the sim- 
ple precepts and observances of our religion. 

THE NEW PIETY. As in olden times so today there are 
two conceptions of piety. The popular conception 
generally identifies it with pursuing the religious ways 
of former generations. The other conception refuses 
to limit the vision of the ever-living God to the past 
and strives to find Him in the new world view and in 
the tasks of the present. The ideas of religion we 
entertain, the forms we follow, the institution we 
cherish, and the prayers we offer must be grounded in 
present knowledge and experience. We must learn to 
love God with our own hearts and minds rather than 
with those of our forefathers. 
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Orthodoxy ventured to prescribe all the minute de- 
tails of man’s religious life. There were evident ad- 
vantages as well as disadvantages in that procedure. 
The average man derived from it authoritative guid- 
ance in the complex relations of life. But its standard- 
ization of practice amounted to stereotype, often de- 
void of spirit. Its logical basis was the belief in the 
Divine origin of the Written and the Oral Law. As 
the will of God, it was to be obeyed unquestioningly. 
With the scientific reinterpretation of the Torah as 
the product of human striving after God rather than as 
the word of God mechanically delivered to man, the 
old basis of obedience has been removed. Hence Re- 
form cannot uphold the heritage of ancient custom 
and ceremonial as binding for all times and circum- 
stances. While recognizing antiquity as a possible testi- 
mony to the enduring worth of an idea, practice or 
institution, and to its service to man in the course of 
past centuries. Reform refuses to regard its continu- 
ance as part of religious duty unless, in addition to 
age, it possesses other qualities which make it socially, 
morally, and spiritually significant. 

Traction, from this standpoint, is not an end in 
itself but a means. It is the vital process whereby the 
life forces and social usages, the moral and religious 
convictions and aspirations of bygone times are pre- 
served and rendered operative in the living present. 
Tradition thus conceived represents an instrument of 
progress. Without retaining what he has won in the 
course of his experience, man can make little advance. 
Indeed, part of his distinction from the animal consists 
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in his ability to accumulate traditions of former en- 
deavors to aid him in new situations. However, tradi- 
tion may also become an obstacle to progress. Whether 
in social, political and economic spheres, or in science, 
ethics and religion, tradition must not be permitted to 
turn so rigid and inflexible as to exclude necessary 
change and improvement. To be creative, tradition 
must not serve as an embalming fluid for the preserva- 
tion of dead remains. It must rather be a living stream 
that makes glad the city of God. In touch with the 
lifesprings, it must help man to greater freedom and 
growth. This is the function of tradition in art, in lit- 
erature and in science, and cannot be less in religion. 

Taking a historical and pragmatic view of tradition, 
Reform Judaism cannot treat it as the sole basis of 
authority. Reason must function by its side to de- 
termine the path of duty. Instead of prescribing the 
norms of religion as absolutely binding. Reform can 
only recommend values, standards, and institutions on 
the ground that they have proved themselves spirit- 
ually efficacious in the life of the Jewish people. Un- 
like Orthodoxy it cannot appeal to supernatural 
sanctions for its claims, but only to the collective 
experience of the Jewish people and to the mind and 
conscience of the individual. From the standpoint of 
the masses, this is obviously a defect; for it cannot 
exert as powerful a hold upon their minds as did 
Orthodoxy. However, from the standpoint of the 
spiritual integrity, this is undoubtedly a great asset. 
As it builds upon solid foundations, it may look for- 
ward to a future of usefulness. 
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Jewish piety, whether old or new, expresses itself 
in voluntary enlistment in the service of the Kingdom 
of God. And this kingdom is not merely within the 
heart of the individual person but in the trials and ex- 
periences of groups of men as well. The spiritual is in 
large measure conditioned by the social and comes to 
full fruition within it. Self-dedication to God means 
to carry religion into the home, the market-place, the 
factory, the shop, the city hall, the courthouse, the 
studio, the classroom, and the laboratory. The King- 
dom of God is as wide as civilization and as broad as 
the spiritual efforts and aspirations of men. While re- 
ligion is conceptually distinguishable from other hu- 
man interests, it must never be isolated from them. 
They must be stamped and permeated with its spirit 
and purpose. It must furnish the sanctions and ideal 
patterns if not the fabric and constituent elements of 
civilization. 

What has ever distinguished Jewish piety is its 
concern with the affairs and needs of men. In line 
with the teachings of the prophets as well as with the 
priestly law and rabbinic Halachah, Reform Judaism 
has emphasized that piety must be of this world. With 
the minimization of other-worldly rewards as incen- 
tives to right conduct, it seeks to affect the life of the 
individual in the here, and to religionize the present 
order, by applying the principles of religion to our 
social and economic relations, to our industry and 
commerce, and to our national and international poli- 
tics. The social programs, which modem religions are 
advancing, aim at the elimination of human misery 
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and suffering, of exploitation, ill will and warfare. 
They seek to direct the hearts of men to the promotion 
of harmonious and brotherly relations between the 
struggling classes and peoples and to the creation of 
conditions that shall render the flowering of the spirit- 
ual life possible. Part of the new as of the old piety is 
the striving toward the establishment of the world in 
righteousness. 

Spirituality as the flower of personal religion may 
appear as a gift of grace, but in reality it is the out- 
growth of earnest cultivation of the consciousness of 
the Divine presence. As the Psalmist expresses himself, 
“I have set the Lord always before me” (i6:8). The 
rabbis hold that “everything is within the power of 
Heaven save the fear of Heaven.”* Man himself must 
acquire the faith by which he is to live. At the same 
time the rabbis maintained that Heaven helps him who 
pursues the religious path. “The subject of holiness,” 
M. H. Luzzatto teaches, “is double; at one end is work 
and at the other reward; it begins with effort and ends 
as a gift.” It does not come to a person as something 
complete and perfect, but rather as a potentiality, as 
a seed of character, which, if properly cared for, will 
grow and flourish. While some are more disposed to 
spirituality than others, no one is wholly unresponsive 
to it. In all persons it appears as a consequence of con- 
tinuous upreaching and striving, of questing after the 
Divine. 
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V. FUNCTION OF RELIGION 


Integration of personality. How does Judaism as 
a life of faith affect personal well-being? The answer 
to this question is bound up with the dual nature of 
man. He is neither all matter nor all spirit, but a com- 
bination of the two. While rejecting the notion that 
the body is evil and the seat of corruption, Judaism 
recognizes that, like all material things, the body is 
subject to the laws of matter, of growth and change, 
of disease and death. The flower delights us with its 
loveliness and fragrance, but we must reconcile our- 
selves to its fragility and evanescence. The vigor and 
health of the body, too, pass, and sickness and decay 
set in. There are health and sickness of the spirit as well 
as of the body. While the spirit is the Divine element 
within us, it does not come into being fully complete 
and perfect. It appears as a potency which may grow 
into the beauty of holiness or into an abhorrence. In 
the school of experience, it may become a thing of 
glory or be stifled in ugliness. 

In psychic life we have been taught to distinguish 
between the conscious and the sub- or un-conscious 
parts. The conscious awakened only yesterday. The 
unconscious has been slumbering since the beginnings 
of the race. Normally the two function together 
harmoniously. At times, however, they clash and pro- 
duce the crises of life. The conscious consists of the 
basic functions of sensation, thinking, feeling and in- 
tuition. Within it are stored representations, ideas. 
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emotions, and perceptions. It strives to hold them to- 
gether and to give them direction and purpose. But 
from the depths of the unconscious surge up hidden 
and uncanny forces inherited from the distant biologi- 
cal past, which are either forgotten or suppressed by 
the awakened conscious, instincmal urges and appe- 
tites, morbid cravings, irrational fantasies, perilous il- 
lusions, and strivings. They burst through the rational 
controls of the conscious and take on forms that em- 
barrass and shock our own selves. These shadowy sides 
of our beings black out our reason, and seem strange 
to our normal selves. Outbursts of uncontrollable rage, 
hatred, pugnacity, lust, and greed overwhelm us so 
that we fail to recognize ourselves. Under animistic 
forms of thought they were accounted for as the work 
of the evil inclination, the yetzer hara, the “strange 
god” within us, or the devil. In extreme cases of 
schizophrenia, the personality seems to be completely 
divided into a “Dr. Jekyll and Mr. Hyde.” The bestial 
and the angelic, the destructive and the creative, the 
good and the atrocious mingle within the same being. 
These invasions from the unconscious create physical 
as well as moral disorders. A sick spirit does not leave 
the body unaffected any more than a broken body 
preserves the spirit wholly undamaged. To these must 
be added the conscious perversions of the mind and 
will, calculated egotism, cruelty, and malice. The indi- 
vidual who is at war with himself does not contribute 
to the peace of society. The social ills, crime, vice, im- 
morality, strife, war, and the like stem from malad- 
justed and unintegrated individuals. 
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“If a unirary personality is to be achieved,” William 
McDougai writes, “the various sentiments must be 
brought into one system within which their impulses 
shall be harmonized, each duly subordinated to the 
higher integration of which it becomes a member. This 
higher integration is what we call ‘character’; it is 
achieved by the development of a master sentiment 
which dominates the whole system of sentiments, 
subordinating their impulses to its own.” 

Religion supplies this master sentiment. It is bom of 
the inner need of unity, and comes as a response to the 
prayers: “Unite our hearts,” “Purify and sanctify us,” 
and “Teach us Thy ways.” The sense of the holy, 
which underlies the rituals, symbols, institutions, 
codes, and beliefs of religion, integrates us with the 
cosmic source of our being, and binds our discordant 
selves into unified persons. To some men it comes as 
a sudden burst of light, flooding their souls and trans- 
forming them into new beings. In most men it emerges 
slowly as the result of careful nurture and training. 
All religion may be viewed as a way of integrating 
personality. Belief, knowledge, worship, consciousness 
of sin, and striving for atonement aim at binding man 
together as a spiritual unity. 

By means of its technique of worship and instrac- 
tion, religion helps to control man’s whole psychic 
life, the conscious as well as the unconscious, to master 
his perceptions, his feelings and his will, and to direct 
them into useful channels. Wherever religion func- 
tions properly, it helps to overcome the conflicts of 
personality, to remove the inner tensions, to bind to- 
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gether the loose ends of character, and to recenter the 
conscious mind upon the ideas and ideals, the ways 
and values that make life worth while. From an ego- 
centric existence, religion raises man to a conscious 
relationship with his fellow men and with the univer- 
sal source of all being, with God. 

ENRICHMENT OF LIFE. The restoring and invigorating 
effects of religion produce a special type of reaction 
to experience. We do not deal with things as they are 
in their naked selves, but with the way they appear to 
us. This always depends upon our own mental and 
physical condition. The color of the lens through 
which we look upon the world tints our view. There 
are times when the sunlight itself offends and when 
darkness offers no rest. On occasion the world seems 
to be a mere vale of tears, and existence an intolerable 
burden. With the change of mood or circumstances 
it reappears as the joyous scene of festive beauty and 
radiant glory. The suffering Job curses the day upon 
which he was bom. The whole universe was shrouded 
for him with the drabbest gray. The Psalmist sings 
paeans of praise for life and light. The mourner, 
weighted down by grief, bewails the weary round of 
existence. The lover thrills to the rhythm of the dance 
of life. The universe largely reechoes our calls and 
responds to our moods. As our emotions change so do 
the hues of the chameleon-like external world. 

Reality, as far as we are concerned, consists not 
merely of physical facts but also of the emotional 
values which we attach to them. It is the product of 
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both perception and apperception, i.e., of perception 
modified by intellect, imagination and memory. Our 
valuation and appreciation, whether of life or of 
things, depend upon our inner states of consciousness. 
Fear, despair, hatred, envy, jealousy, generosity, love, 
trust, faith, joy, hope, adoration, etc. — ^transform the 
world for us. Without an inner sense of beauty the 
glories of art possess no significance. Without music in 
one’s soul the noblest melodic creations of genius are 
mere noise. 

Religion strikingly affects our apperceptions. Wil- 
liam James observed that in its highest flights, religion, 
like love, wrath, hope, etc., is an infinite passion, 
which endows life with an enchantment which cannot 
be derived from anything else. It comes as a gift rather 
than as the fruit of effort. It brings an absolute addi- 
tion to man’s range of life. When all grows dark and 
the outward struggle seems lost, religious feeling re- 
vives the dried up springs of the inner life. 

To be meaningful, he writes, religion must be re- 
garded as “this added dimension of emotion, this 
enthusiastic temper of espousal, in regions where mo- 
rality strictly so called can at best but bow its head 
and acquiesce. . . . 

“This sort of happiness in the absolute and everlast- 
ing is what we find nowhere but in religion. It is 
parted off from all mere animal happiness, all mere en- 
joyment of the present” by an element of solemnity.” 

J. B. Pratt similarly testifies to the enrichment of 
spirit which comes with faith. The deeply religious 
person, as compared with the best and bravest of those 
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who are not religious, possesses something which the 
others lack. He may not be superior morally, nor 
more appreciative of beauty and love nor any braver. 
But he has a confidence in the ultimate outcome of 
things which the other does not have. He may not be 
more at home in this world than the other, but he 
seems more at home in the universe as a whole, and 
feels himself in touch with a larger environment. “He 
either has a more cosmic sense or his attitude toward 
the cosmos is one of larger hope and confidence. Be- 
side this, or as a result of this, he has an inner source 
of joy and strength which does not seem dependent 
on outer circumstances, and which in fact seems great- 
est at times when outer sources of strength and prom- 
ise fail. He is, therefore, able to shed a kind of peace 
around him which no argument and no mere animal 
spirits and no mere courage can produce,” ” 

By enriching the emotional content, religion makes 
a most significant contribution to man’s welfare. It 
reaches out into his subconscious self, and as with 
fairy fingers draws him toward the sunny side of exist- 
ence. By removing the inner discords, generating en- 
thusiasm for life and enhancing its value through its 
connection with the Divine, religion strengthens man’s 
grip upon reality, and thereby aids him in most posi- 
tive manner in his- struggle for existence. Religion thus 
connects man with the tendency in things toward 
normalcy and soundness, with the will to live and to 
carry on. It invests life with meaning and purpose. It 
offers men goals toward which to strive, and imbues 
them with faith in their value and with hope in their 
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achievement. Evelyn Underhill observes, “A com- 
pelling power exists in the world — ^little understood, 
even by those who are inspired by it — ^which presses 
men to transcend their material limitations and mental 
conflicts and live a new creative life of harmony, free- 
dom and joy.” “ Religion seizes upon this power and 
employs it for the exaltation of life. In the words of 
the Psalmist: “God gives strength unto His people; 
God blesses His people with peace” (29: 1 1). 

LIBERATION FROM FEAR. The faith State of the mind 
vivifies and refreshes man’s inner life which otherwise 
would be an arid and empty waste. While affecting 
his subconscious life, it also enriches his mental out- 
look and strengthens his will. By centering his ideas 
around the belief in a righteous and loving God, reli- 
gion liberates man from the bondage of fear, which 
holds the lower animals in fetters and which clings to 
him as part of his biological heritage. 

Under the sheltered conditions of modem civiliza- 
tion, it is possible, at least during peace times, for many 
people to go through life without being exposed to 
the shock of fear. In consequence the boast is some- 
times made that with the further progress of science, 
fear will be completely banished. To be sure, science 
has freed the mind of many harassing fears, but it has 
also produced hosts of new ones. While opening new 
horizons, it has disclosed new threats to human well- 
being, new fears of hitherto unknown perils, diseases 
and accidents. 

As an ever-present factor in human life, this emo- 
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tion must have served some purpose in man’s struggle 
for existence. It appears to have functioned as an aid 
to man in his adjustment to the hostile forces of his 
environment. “It is the cry of alarm raised by the 
senses which act as the guardians of the body; and at 
the signal, in virtue of the nervous automatism, the 
organism is put in a position of defense.” “ As an emo- 
tional reaction to the strange and the unknown and as 
an anticipation of painful experience, fear is a healthy 
and natural form of resistance to danger, helping to 
maintain and to prolong life. Soldiers in the battle- 
field who ignore the danger signal of fear until they 
are overwhelmed by the enemy are lost. Responding 
to it in time, discovering the exact nature and magni- 
tude of the peril which confronts them, and preparing 
manfully to meet it may give them the courage to 
fight victoriously. “Making up their own minds” 
brings them greater self-asurance in action. If, in ad- 
dition, they are convinced of the rightness of their 
cause, they increase the invincibility of their armor .“ 
In his Study of Fears, Stanley Hall concludes: 
“There is no one without fear, and those few who so 
emphatically disclaim all fear, and the psychologists 
who tabulate the percentage of fearless people, are 
thinking of shock or panic or acute fright, or special 
physical dread, but not of the subtler forms, like the 
fear of God, of dishonor, failure of their highest pur- 
poses, for themselves or others. Not only does every 
one fear, but all should fear. The pedagogic problem 
is not to eliminate fear, but to gauge it to the power of 
proper reaction. Fear that paralyzes some may be 
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good for Others. In some form and degree all need it 
always.” ^ 

The author of the Wisdom of Solomon connects 
fear with cowardice and unreason. “Fear,” he writes, 
“is naught but a surrender of the succors which reason 
offereth” (17:11-12). He could not have thought of 
the fear of cowardice itself, of unreason, or of wick- 
edness in all its tempting and bewitching forms. The 
more refined the ethical and spiritual nature of a per- 
son becomes, the more keenly he feels the danger of 
slipping from the moral heights to which he has at- 
tained. Hence the hesitancy on the part of the rabbis 
to call a person righteous until the day of his death. 
There is always the fear of his falling from grace. 

However, there are fears which do not seem to 
serve any useful purpose, and only threaten man’s 
welfare. They persist through normal childhood, ado- 
lescence, and adult life. As long as we enjoy good 
health, our normal fears require no particular attention 
from us. With the exhaustion of our nervous energy 
and the depletion of our mental and physical resources, 
our fears take on disquietiog forms, such as fear of 
day and fear of night, fear of the known and fear 
of the unknown, fear of men and fear of animals, fear 
of open spaces and fear of closed spaces, fear of life 
and fear of death, fear of sickness and fear of poverty, 
etc. They attach themselves to almost any object, situ- 
ation or idea. Their victims grow apprehensive of the 
imminence of danger, hypersensitive, irritable, restless 
and unhappy. Fearing themselves, their own feelings 
and actions, they become incapable of enjoying the 



44 the life of faith 


normal processes of life. Their fears grow into ob- 
sessive phobias, producing illnesses and developing 
symptoms of illnesses which do not exist. Worry is an 
acute form of fear which affects healthy minds with 
disastrous effects. An eminent neurologist speaks of 

worry as “the one shortener of life under civiliza- 
>» 28 

tion. 

We must either conquer fear or be conquered by it. 
Pathological fears properly belong to the sphere of 
scientific medicine and of psychiatry. Inasmuch, how- 
ever, as fear affects the emotions and the mind as well 
as the body, religious faith may prove of inestimable 
help. The antidote and corrective of many a fear and 
worry is a religious life, expressing itself in heroic sub- 
mission to the will of God and in high moral pur- 
poses.“ 

Religion sublimates fear by diverting it from all 
temporal things and confining it to Goff alone. The 
fear of God, which may have represented at first a 
depressing state of consciousness, in course of time 
developed into solemn awe and reverence. The He- 
brew word yireah covers both meanings. Yireat haka- 
bod, “fear of the Glory,” appears as an aspect of 
kedushah, holiness.* It ministers to the higher life and 
produces a sense of confidence within the human soul. 
The heart is taught to sing: “The Lord is my light and 
my salvation, whom shall I fear?” Amid direst distress 

*The fear of God shades off into awe and reverence, the 
characteristic aspects of the sense of creaturehood, inspired 
by the numinous, the mysterious object of religious appre- 
hension. See, for example, Gen. 28:17; Ex. 3:6; 15:11; 19; 
20:18-21; 34:30; Jer. 10:7; Hab. 3:2; Ps. 111:9. 
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the religious spirit feels confident. “The Lord is my 
shepherd. I shall not want. . . .Yea, though I walk 
in the valley of the shadow of death, I shall fear no 
evil, for Thou art with me” (Pss. 27:1; 23; r, 4). The 
surging floods and ravages of time do not terrify the 
soul that is steadfast in its faith. “He shall not be afraid 
of evil tidings; Kfis heart is steadfast, trusting in the 
Lord” (Ps. 112:7). Though caught in the waves of 
whirling circumstance, it experiences a sense of per- 
manence and security. 

God is our refuge and strength, 

A very present help in trouble. 

Therefore will we not fear, though the 
earth do change, 

And though the mountains be moved in the 
heart of the seas, 

Though the waters thereof roar and foam. 

Though the mountains shake at the swelling 
thereof. 

— ^Ps. 46:2!!.; see also Ps. 102:26-29. 

The conquest of fear represents at the same time the 
triumph of faith. Living in the conscious presence of 
God makes for inner peace. By awakening confidence 
in the ultimate rightness of the Divine order of nature, 
it produces an abiding sense of tranquillity and safety. 
With somber temperaments the temper of tranquil- 
mindedness partakes of resignation and is purely pas- 
sive; with those of cheerful cast of mind it is joyous 
consent, and takes on an active character, a defiance of 
danger, of temptation and of evil, and an enthusiastic 
espousal of the true, the good, the beautiful and the 
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holy. It awakens a feeling of patience, fortitude, and 
good will. James writes: “The transition from tense- 
ness, self-responsibility, and worry, to equanimity, re- 
ceptivity and peace, is the most wonderful of all those 
shiftings of inner equilibrium, those changes of the 
personal center of energy; and the chief wonder of it 
is that it so often comes about, not by doing, but by 
simply relaxing and throwing the burden down. This 
abandonment of self-responsibility seems to be the 
fundamental act in specifically religious, as distin- 
guished from moral practice. It antedates theologies 
and is independent of philosophies.” “ The message of 
religion is: “Cast thy burden upon the Lord, and He 
will sustain thee” (Ps. 55:23; also Ps. 37:7). 

Religious people of all times unite in their testimony 
that the practice of the Divine presence brings not 
only peace to the heart and mind but also renewed 
strength. Fear often issues from weakness and lack of 
self-confidence. Faith is a measure of energy and of 
self-assurance in the face of peril. Confident that God 
is on their side, the weakest of men have felt as mighty 
hosts. Like Elisha’s servant, they see the forces of 
Heaven ever on their side (ii Kings 6:i5ff.). Experi- 
encing an inrushing of power, they readily go forth to 
battle in behalf of righteous causes. “They that wait 
for the Lord renew their strength; they mount up 
with -wings as eagles” (Is. 40:29-31). The history of 
the Jews and the record of religious martyrs every- 
where bear eloquent proof of the genuineness of this 
conviction. Often combating the pressure of public 
opinion and the intellectual and moral standards of 
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the whole world, these stilf-necked people displayed 
a fortitude unknown to the rest of men. The faith 
which they held so intensely enabled them to see 
through the inmost nature of things, and to vision 
the highest goals. “In the mountain of the Lord it is 
seen” (Gen. 22: 14). The darkness is lifted, and where 
chaos and bewildering confusion reigned, the eye of 
the soul beholds the creative forces of God shaping 
worlds of harmony. The disordered fragments of ex- 
istence begin to fit into patterns of meaning and of 
purpose. Religion reveals things both sub specie tem- 
poris and sub specie aetemitaus. It makes us see life 
steadily and see it whole. 

“Yea, though I dwell in darkness,” Micah announces, 
“God is my light” (7:8). The fear-ridden, narrow and 
cabined existence is flooded with light from distant 
stars. New paths of action, sometimes of heroic char- 
acter, are disclosed. We learn to regard not only the 
step immediately ahead, but also the events of the 
distant future, and take heart in our struggles for a 
saner and better world. We come to recognize that 
ideals are not stripped of their value because of their 
temporary depreciation. They have a future as well as 
a past and a present. 

The religious life embodies two contradictory ele- 
ments: passivity, on the one hand, and activity on the 
other. If it involves absolute dependence upon the all- 
sustaining power of God, a sense of creaturehood and 
submission, it also involves personal freedom, respon- 
sibility, initiative and creativeness. “Man’s security 
is ultimately within himself.” The very resignation to 
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the will of God nerves man with power to fight all 
that is ungodly and threatening. The whole of reli- 
gious life oscillates between these two extremes. One 
finds its embodiment in mysticism, the other in ethical 
idealism. Judaism has striven to prevent the two from 
falling apart, and has endeavored so to integrate them 
as to make the one the instrument of the other. In its 
system the moral and the spirimal have formed a 
harmonious whole. 
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I^ELiGroN makes its greatest contribution to human 
well-being by lifting the crushing burden of evil from 
the hearts and minds of men. Indeed the existence of 
evil grows into a world problem only in a theistic 
system of thought. A materialistic conception of na- 
ture and of human life leaves no ground for complaints 
against the order of things, its lack of value or its in- 
coherence, even though it may find fault with this or 
that hindrance, pest or nuisance. Assuming no ration- 
ality in the world, it does not have to account for the 
irrational. Only as we conceive of the world within a 
teleological setting as an ordered universe, created and 
governed by God in accordance with His wisdom, 
justice, and purpose, does evil appear as a challenge to 
both faith and reason. Religion and idealistic philoso- 
phy face the baffling question: “if God is good and 
omnipotent, and if the universe is an expression of His 
goodness, whence comes evil?” 

Philosophy by its very nature concerns itself with 
the explanation and justification of this anomaly in the 
scheme of things. Religion, on the other hand, is pri- 
marily concerned with the conquest of evil. Religions 
of salvation, like Buddhism and, to a lesser degree, 
Christianity, derive their very being from the human 
need of deliverance from evil. Judaism, too, while es- 
sentially a religion of law and moral discipline, directs 
much of its attention to the question how to face 
evil. In its struggle with evil, religion sometimes re- 
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sorts to the philosophic way of dealing with the prob- 
lem, because an analysis of the nature of evil, of its 
origin and of its operations tends to remove much of 
its poignancy if not its reality. 

SHADOWS AND LIGHT. At the outset we must bear in 
mind that our appraisals of existence as either good or 
bad depend in part upon our temperaments, personal 
experience and preference. What may be desirable for 
one may seem dreadful for another. What recom- 
mends the world as beneficent to one person may form 
the ground for another to condemn it as baneful. Such 
appraisals represent judgments of value, which admit 
of no objective standard. 

This consideration notwithstanding, unless our 
minds are narcotized by Pollyanna optimism we are all 
too aware of the mur^ shadows that hover over us. 
So much ruthlessness and brutality terrify us, so much 
indiscrimiaateness, recklessness and waste shock our 
moral sense, and so much hideous suffering bafiles our 
intelligence that our vision is often darkened. If as- 
tronomy discloses the process of wrecking of worlds, 
biology shows nature as a scene of unending struggle 
and carnage. “Kill to live” has been suggested as a fit 
description of the animate order. Modem naturalism 
discloses the universe in a new way, as groaning in 
travail and pain. Nature does not readily appear as a 
merciful nurse, solicitous for human welfare. It fol- 
lows its own mysterious ways, disregardful of our 
needs and hopes. Like a Juggernaut it often moves 
over us, crushing us in the process. From the external 
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conditions of the world and from the blind play of its 
physical forces, the moral and spiritual order is hardly 
derivable. 

Furthermore, the basic conditions of human life 
subject us to hardship, to pain, to sickness, to decay, 
and to death. Neither are our social relationships 
brighter. Moral wrong and wickedness, exploitation, 
deceit, hatred and strife add to the bitterness of our 
lot, rendering life repugnant and unbearable. The 
strain upon our mentality produced by personal and 
social misery renders many of us world-weary and 
melancholy. An elegiac note steals into most reflec- 
tions upon human life and destiny. Despite the 
healthy-mindedness, robust faith and hopefulness of 
the prophets of Israel, they too reecho the universal 
complaint against the transience, folly and misery of 
the human lot. Job curses the day upon which he was 
born, and Ecclesiastes bewails all things as vanity of 
vanities. 

While keeping an open eye upon the apparently ir- 
rational, wretched and brutal, we cannot overlook the 
light which pierces the clouds, the rudiments of order, 
well-being and intelligence, which even a Schopen- 
hauer and a Hartman were forced to recognize as con- 
ditions of cosmic continuance and coherence. Though 
perplexed by much that goes on in the world, we 
have ground for the belief that if the world was not 
constructed exclusively for our happiness, neither was 
it organized to plague us. As F. R. Tennant remarks, 
“If there is enough disorder to embarrass the theist, 
there is surely too much order in the world to allow 
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the materialist to feel at home there.” If nature is 
“red in tooth and claw,” it also displays signs of care 
for others. The will to live, the sex instinct, mother 
love, and mutual aid, even in the animal realm, point 
to the operation of a creative by the side of the de- 
structive force. The struggle for self-preservation 
through the destruction of others is but one phase of 
nature’s story; the incessant struggle for the preserva- 
tion of others is a no less significant phase.* 
Furthermore, though man is part of the kingdom of 
animate life, he enjoys a place of distinction among its 
citizens. Matthew Arnold declared: 

* “I see the Nature Providence going its impartial way. I see 
drought and flood, heat and cold, war and pestilence, defeat 
and death, besetting man at all times, in all lands. I see hostile 
germs in the air he breathes, in the waters he drinks, in the 
soil he tills. I see the elemental forces as indifferent toward 
him as toward ants and fleas. I see pain and disease and defeat 
and failure dogging his footsteps. I see the righteous defeated 
and the ungodly triumphant — ^this and much m6re I see; and 
yet I behold through the immense biological vista behind us 
the race of man slowly, oh, so slowly! emerging from its 
brute or semi-human ancestry into the full estate of man, 
from blind instinct and savage passion into the light of reason 
and moral consciousness. I behold the great scheme and evo- 
lution unfolding despite all the delays and waste and failures, 
and the higher forms appearing on the scene. I see on an im- 
mense scale, and as clearly as in a demonstration in a labora- 
tory, that good comes out of evil; that the impartiality of the 
Nature Providence is best; that we are made strong by what 
we overcome; that man is man because he is as free to do 
evil as to do good . . . that power awaits upon him who 
earns it; that disease, wars, the unloosened, devastating ele- 
mental forces have each and all played their part in develop- 
ing and hardening man and giving him the heroic fiber.” 
— John Burroughs, Accepting the Universe^ pp, 12, 13. 
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Know, man hath all which Nature hath but more, 
And in that more lie all his hopes of good.®® 

The physical world is but the external scene of human 
existence. Our life, itself, is lived inwardly. Within 
this inner realm of consciousness, or spirit, are the real 
issues of life, of happiness and of misery, of good and 
of evil. The eye of faith is, therefore, able to look 
upon life, even amid tears, pain and despair, and dis- 
cern signs of benevolence, loveliness and beauty.* 

JEWISH OPTIMISM. As God’s gift life is a manifestation 
of His beneficence. In their reverence for life, the 
masters of Judaism, unlike the Hindu thinkers, could 
not renounce all existence as inherently evil and con- 
demn the desire for life as the root of aU evil, from 
which men must seek deliverance. The opening chap- 
ters of the Bible recognize evil without defining its 
nature. It is accepted as a tragic element in existence, 
which is essentially good. Evil is regarded as disciplin- 
ary in character. It may be overcome by wise choice 
between good and evil. This very power of free 
choice accounts for the ills of life, for man is often 
enticed by evil, and yielding to it, becomes a victim of 
sorrow and grief. Accordmg to the prophets, the 

• The aged Schopenhauer could pen these lines at the dose 
of his career: 

Aweary stand I at my journey’s goal. 

My tired brow can scarce its laurels bear. 

And yet my life brings gladness to my soul; 

Tho’ others mocked I have been steadfast e’er. 

— Werke, Vol. V., p. 696; tr. by Brightman, 
Immortcdity in Post Kantian Idealistn, p. 35. 
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physical disorders themselves are due to evil doing. 
Their moral and religious conceptions centered in the 
doctrine of retribution, in the light of which suffering 
is the fruit of sin and of folly, and happiness the re- 
ward of obedience and of goodness. 

This simple creed of the Biblical authors was shaken 
by the suffering of the righteous and the prosperity of 
the wicked. Prophets, psalmists, and sages alike com- 
plained against the topsy-turvydom of the moral or- 
der.“ Job rejected the orthodox belief, championed by 
his friends, of an equation between evil and suffering, 
and left the matter veiled in impenetrable mystery. 
The Parsis had solved the problem in a wholly differ- 
ent way. They envisaged the world as governed by 
two conflicting powers, one good and the other evil. 
Deutero-Isaiah, rejecting the dualistic conception of 
the world, reaffirmed the doctrine of ethical monothe- 
ism: “I am the Lord, and there is none else; I form 
light, and create darkness; I make peace, and create 
evil. I am the Lord that doeth all these things” (Is. 
45: 6-7) .* This manifesto of monotheism, while ruling 
out dualism from the range of Jewish belief, left the 
ethical problem where it was. How can a good God 
create evil.? Does not evil cast a reflection upon His 
character.? Deutero-Isaiah resorts to two novel con- 
ceptions to supplement the old doctrine of retribution. 
With Deuteronomy 8:5 he interprets suffering as dis- 

*Cf. Sanh. 39a. Lam. 3:38 lends itself to two opposite con- 
structions. Taken as a question, it supports the belief of 
Deutero-Isaiah. As a direct statement it asserts that evil and 
good proceed not from God, but that they are man-made. 
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ciplinary in character, as the rabbis subsequently 
termed it, !‘chastisements of love.” * Chapter 53 of 
Isaiah advances the belief that suffering is vicarious. 
The righteous does not suffer merely in expiation of 
his own sins. By his suffering, he bears and expiates 
the guilt of his wicked fdlow men. 

The author of the prologue of Job suggests a com- 
promise between the dualistic and monotheistic views 
of suffering. The patriarch’s affliction came not from 
God but from Satan. However, Satan, unlike Angra 
Mainyu in Parsism, is not a rival of God, eternally op- 
posing and thwarting the good. He is one of God’s 
ministering angels and acts as the district attorney of 
heaven, testing man’s probity. This conception figured 
prominently in post-Biblical thought. In the latest 
strata of the Bible, the final judgment and punishment 
of evil is postponed to the hereafter. Rabbinical teach- 
ing raised this idea to the position of a fundamental 
dogma. 

In the main the sages of the Bible and the rabbis ap- 
proach the problem of evil not from the standpoint of 
metaphysics but of practice, viz., how shall man con- 
duct himself in a world so full of pitfalls, of misery, of 
■wickedness and of folly? They did not speculate in 
the manner of a Leibnitz or a Schopenhauer, whether 
this is the best or the worst of all possible worlds. The 
schools of Shammai and of Hillel did engage in a pro- 

* Isaiah 63:9 goes so far as to assume that God Himself shares 
in the affliction of Israel. However, in the light of the Septua- 
gint the verse reads: lo tnr — ^“neither messenger nor angel 
but He Himself saved them.” 
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tracted discussion of three and a half years concerning 
the value of human life. The Shammaites maintained 
that it would have been better for man had he not 
been created and the Hdlelites argued that it is better 
that he was created. They finally agreed that while it 
might have been better for man had he never come 
into existence, since he exists he must make the best of 
life through moral perfection.®* 

The essential optimism of both Biblical and rabbinic 
Judaism stems from the belief in the Divine govern- 
ment of the world and in man’s moral freedom. 
Though the wicked temporarily prosper and the right- 
eous suffer, the scales of Justice will not be perma- 
nently perverted. “Yet a little while, and the wicked 
is no more; yea, thou shalt look well at his place, and 
he is not. But the humble shall inherit the land, and 
delight themselves in the abundance of peace” (Ps. 
37: lo-ii; cf. Sirach 39:20-46). Falsehood and injus- 
tice may hold the throne for the present, but the 
dominion of the future belongs to truth and right. 
The present prosperity of the wicked spells their ulti- 
mate doom.®® It is the long rather than the short view 
of history that reveals the workings of God. Through 
suffering and judgment man moves toward the Mes- 
sianic goal of triumphant righteousness and perfect 
felicity. The rabbis, as we have indicated above, found 
further comfort in the belief that the injustices of this 
life will be righted in the next. The doctrine of other- 
worldy compensation in a heaven and hell is largely 
derived from the human craving for a final balance. 
Accordingly Rabbi Simeon ben Lakish interpreted the 
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Divine approbation of creation in the words “behold, 
it is very good” (Gen. 1:31) as applying to this world, 
and the additional conjunction “and” which precedes 
these words behold, it is very good”) as refer- 
ring to the hereafter. God beheld both worlds at one 
glance. The present order is completed by the next. In 
the words of Robert Browning: “Here, a broken arc, 
there a perfect whole.” R. Meir interpreted the same 
text, “and behold, it is very good” as applying to 
death. Other masters applied it to the evil inclination, 
to suffering, to Gehenna and to retribution." Seem- 
ingly evil, they all serve useful purposes in the Divine 
order. “No evil comes from above.”" Nahum of 
Gimzo’s motto, “This too is for the best ” — gam zu 
letobah^ expresses the optimistic note in Judaism. 
R. Aldba teaches similarly, “Whatever God does is for 
the best.” " It forms part of the Divine law of com- 
pensation. “There is no death without sin, and no suf- 
fering without iniquity.” " While coming as punish- 
ments, both have atoning power. The pious prized 
suffering because it purges man of sin. The afflictions 
of the righteous are but blessings in disguise. They are 
the chastisements of love, visiting man in this life that 
he may be purified of the effects of evil and prepared 
for the bliss of the hereafter." The evil inclination or 
passion was prized because it stimulates love of life 
and of activity, and thus ministers ultimately to the 
good." The words “‘Evil shall not sojourn with 
Thee’ (Ps. 5:5) were taken to mean: Thou dost not 
abide with evil, nor does evil abide with Thee.” " As 
the source of good, God does not come into contact 
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with evil. In the words of R. Elazar b. Pedat, which 
are related to Philo’s teaching, “God never associates 
His name with evil but only with the good.” ** 

PHILOSOPHIC APPRAISAL OF EVIL. Under Greek philo- 
sophic influence, the problem of evil became the sub- 
ject of serious consideration on the part of Jewish 
thinkers. Philo, who followed Plato in identifying 
God with goodness, followed him also in absolving 
God of evil. The process of creation represents the 
revelation of God’s goodness. Out of existent primor- 
dial matter, unordered, propertyless, lifeless, chaotic 
and disharmonious, God by means of the Logos (Wis- 
dom) and the Divine powers fashioned the universe. 
However, He imparted of His beneficence not in ac- 
cordance with His endless mercy, but rather in accord 
with the measure of the capacities of the recipient, for 
the ability of the creature to endure the good does not 
correspond to God’s power to bestow it. Whatever of 
outer harmony and rationality there is in the world 
must be ascribed to God, whereas the imperfections 
and evils are due to matter." Creation inheres in God’s 
nature. As it is the property of fire to bum and of snow 
to cause cold, so it is God’s way to create. The He- 
brew prayer, Yotzer, expresses the kindred thought: 
“In His goodness He renews daily, continually, the 
work of creation.” Creation means bringing order out 
of chaos, subduing matter and overcoming obstacles. 
The world is, therefore, the scene of an incessant 
struggle in which the goodness of God triumphs over 
evil, without, however, completely an nihilatin g it. 
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Evil is both positive and final. It, too, serves a purpose. 
Without it the creative process would cease. “For 
the manifestation of the better there was necessary the 
creation of the worse, but both are due alike to the 
power of the same goodness, namely, to God.” “ 

Man, consisting of body and spirit, combines both 
evil and good. His body is the seat of corruption. Con- 
sidering the senses as evil, sin appears innate in man. 
As m rabbinic teaching, suffering coming as punish- 
ment of sin is good despite its seeming badness, for it 
disciplines and sobers sinners and their associates.^^ In 
the verse, “The thombush is not consumed” (Ex. 
3:20), Yedaiah Hapenini takes the word “thombush” 
as a symbol of evil." Like the thorn on the rose bush, 
evil is a permanent element in the world, whose goal 
is goodness. 

Matter as the positive principle of evil reappears in 
the philosophy of Ibn Gabirol and in the Cabbalah. 
The idea that evil is a necessary contrast to gopd fig- 
ures frequently in Jewish mysticism. Israel Baal Shem 
Tov, for example, teaches that “the evil of the world 
is but the lowest degree of the absolute good. When 
man does good, the evil is transformed into absolute 
good; but when he sins, the evil turns into a real' 
evil.” “Evil is the throne of the good.” “The source 
and root, which vitalizes aU worlds,” says R. Shneor 
Zalman of Liadi, “is good.” " 

Maimonides introduced a new and enlightening 
note into the discussion of this subject by calling at- 
tention to the fact that the whole problem of evil 
grows out of the anthropocentric view of the world. 
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“An ignorant man believes that the whole universe 
exists only for him; as if nothing else required any 
consideration. If, therefore, anything happens to him 
contrary to his expectation, he at once concludes that 
the whole universe is evil. If, however, he should take 
into consideration the whole universe, form an idea of 
it, and comprehend what a small portion he is in the 
universe, he will find the truth. ... It is of great ad- 
vantage that man should know his station, and not er- 
roneously imagine that the whole universe exists only 
for him.” “ Contrary to popular religious belief, the 
chief purpose of creation is not man but rather the un- 
foldment of all of its potentialities. Taking a larger 
cosmic view of things and abandoning the notion that 
man is the final measure of existence, the ground for 
our complaining against what seems to us evil is in 
large measure removed. What is injurious to man may 
be useful to other parts of nature or to the universe at 
large. In identifying God with goodness and in re- 
garding aU things proceeding from Him as good, we 
must guard against gauging the good by human stand- 
ards. As the prophet warned: “My thoughts are not 
your thoughts, neither are your ways My ways, saith 
the Lord” (Is. 55:8). God transcends our human dis- 
tinctions of good and evil. 

The problem of evil, therefore, must be treated not 
from the cosmic but from the human standpoint. 
From this consideration, Maimonides — ^following 
Abraham ibn David‘S — ^regards evil as a negative 
rather than a positive principle. “All evils are priva- 
tions.” They are the proverbial hole in the dough- 
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nut. Death is an evil, because it represents man’s non- 
existence. Similarly illness, poverty and ignorance are 
evils because they represent lack of health, riches and 
knowledge. From this proposition Maimonides de- 
duces that God cannot be considered the creator of 
evil either directly or intentionally. “He only pro- 
duces existence, and all existence is good; whilst evils 
are of a negative character and caimot be acted upon.” 
It can only be said of God that He created evil indi- 
rectly, by virtue of creating the corporeal element, 
which is “always connected with negatives, and is on 
that account the source of all destruction and all evil.” 
However, the corporeal element itself, though consti- 
tuting the source of death and of all suffering, is not 
wholly evil, for it serves the good purpose of insuring 
the permanence of the universe and the continuation 
of the order of things. 

The evils that grow out of the physical nature of 
man, his deformities, his suffering and death, cannot be 
held as absolute evils from the cosmic viewpoint. “We 
have already shown,” Maimonides writes, “that, in ac- 
cordance with the divine wisdom, genesis can only 
take place through destruction, and without destruc- 
tion of individual members, the species themselves 
would not exist permanently.” “If a man were never 
subject to change there could be no generation; there 
woiild be one single being, but no individuals forming 
a species.” Whoever thinks that he can have a material 
body and escape the accidents of matter seeks to com- 
bine two opposites. Evil is, therefore, not absolute but 
relative and inheres as a negative principle in matter. 



6z THE LIFE OF FAITH 


Corruption, decay, destruction, and defect are acci- 
dents of matter rather than of spirit. In the same way 
man’s moral shortcomings are due to his bodily limi- 
tations, to his cravings and passions. To overcome 
these limitations man has been endowed with mind, 
whereby he may rule his body and inclinations. 

It is from the inadequate control of mind over body 
that the social and personal evils result. The injuries 
which men cause one another, because of conflicting 
desires, ideas or religious beliefs, are likewise due to 
privation; “they originate in ignorance which is ab- 
sence of wisdom.” No more than evils resulting from 
the physical order can these social evils be averted by 
the sufferer himself. It is different with evils growing 
out of personal faults. We suffer from them because 
of our own acts. By our own volition we inflict them 
upon ourselves and then blame them upon God. In the 
words of the sage: “The foolishness of man perverteth 
his way, and the heart fretteth against the Lord” 
(Prov. 19:3). “The chief evils,” Maimonides insists, 
“which befall man are due to his own actions. They 
originate in man’s vices, such as excessive desire for 
eating, drinking and love, indulgence in these things 
in undue measure, or in improper manner, or partak- 
ing of bad food. This brings disease and afflictions 
upon body and soul alike.” The soul is affected by the 
conditions of the body, and becomes a victim of in- 
satiable desire for superfluities.” 

Evil is not part of the texture of the universe. How- 
ever, while eliminating evil as a condition of reality, 
Maimonides recognizes its outward manifestations and 
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considers its conquest the chief aim of the moral and 
spiritual life. 

A MODERN VIEW OF EVIL. The Jewish philosophical 
ideas of evU require restatement in the light of evolu- 
tionary doctrine. Rabbi Abahu spoke of God as hav- 
ing created many worlds and destroyed them before 
He created the present world order.“ Philo and the 
author of the Yotzer conceived of the process of crea- 
tion as continuous and eternal. From the standpoint of 
evolution the universe is not static but dynamic. Our 
world has not, and possibly never will reach the Sab- 
bath state of completion and perfection. It is an on- 
going process, ever in the making, ever growing and 
developing. Imperfection or evil is thus the inevitable 
concomitant of cosmic experimentation. The processes 
of natural selection and adjustment of parts to the 
whole proceed apace. Organs, functions, bodies, na- 
tions, races, and worlds are worn out and discarded 
and replaced by new ones, more fit to serve the cosmic 
ends. Viewed from the finite, temporal end, this 
wreckage and decay represents evil, but “taken in 
their eternal context as aspects of the whole” they 
serve as “the way to and condition of the good.” 

Human life, too, offers ground for the beUef that 
there is a soul of goodness in things evil. The sufferer 
of “an ill due to external natural agencies,” Royce 
believes, endures “a part of the burden of the world’s 
struggle with temporal finitude, or with sin and with 
its consequences.” Endurance under these circum- 
stances becomes “no mere self-centered Stoicism,” in- 
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tended only to show one’s own powers, but a willing- 
ness to cooperate, whenever possible, “in the Divine 
task of giving meaning even to the seeming chaos of 
our present temporal existence.” “ 

Perfection, both personal and social, is not some- 
thing ready for us to be found, but something to be 
attained and acquired. Man is a portion of the unfold- 
ing world. Its ends are partly realized through his co- 
operation. By virtue of his mental endowment he 
plays not a wholly passive but, at least to a degree, an 
active role in the world drama. He feels himself called 
upon to shape his environment, to extirpate its thorns 
and thistles, and to render it a fit home for his body 
and spirit. Man is a co-worker with God — sl Shutaph 
Phakkadosh baruch hu. Life and good as well as death 
and evil are set before him, and he is called upon to 
make his choice. 

As a laborer in the garden of life, man is naturally 
exposed to hardships and to dangers. His toil often 
entails pain and suffering, and he eats his bread in the 
sweat of his brow. Nonetheless, his very misery is a 
mark of his dignity. He suffers more than the brutes 
because he feels more keenly than they, and he thinks. 
He is partly the builder of his own life and character. 
His very reason and moral freedom involve possibili- 
ties of error, of stumbling and of choosing evil as well 
as good. Yet without these possibilities he could 
hardly achieve his triumphs in the spheres of science, 
morals and religion. 

What invests man’s moral, spiritual and intellectual 
striving with true significance is the solidarity of the 
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human race. Closely related to one another, the acts, 
achievements and failures of one individual affect all 
the rest. If we benefit from the labors of our forebears 
and contemporaries, we are also compelled to expiate 
their misdeeds as well as our own. Though free to 
choose our measures of good or evil, we are not ex- 
empt from suffering in consequence of evil not of our 
own making. Indeed, the greater part of our woes 
grows out of the oneness of the race, and is in nowise 
wholly due to the personal acts of the sufferers. We 
bear the burdens of wars, though we individually have 
no responsibility for their occurrence. We feel the 
strain of the social order, of its periodic crises, of un- 
employment, of racial discord, class divisions and big- 
otry, in the creation of which we had no share. There 
is no isolation in the moral order. We are part of one 
another, in the manifold sense of the word. It follows, 
as Royce pointed out, “that, in our moral world, the 
righteous can suffer without individually deserving 
their suffering, just because their lives have no inde- 
pendent Being, but are linked with all life.” Indeed, 
the more one grows in saintliness and in moral refine- 
ment, the more sensitive he becomes toward the pain, 
the misery, the sin, and the sordidness which burden 
the lives of others. Vicarious suffering is one of the 
awesome realities in the life of every spiritual person- 
ality. However, as long as the laughter of children will 
fill the air with mirth and the hearts of men and 
women will beat with love, and as long as human 
hands and minds will be set to creative tasks, to in- 
crease truth, beauty, and goodness, life’s cup of joy 
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will overflow and the song of praise will rise to the 
Giver of all good. 

ovERCXiMiNG EVIL. The recognition that our world is 
still in the making and that as moral agents we must 
share in its betterment gives a new direction to life. 
We are obliged to posit the belief, upon which all 
science and philosophy rest, that nature is intelligible, 
that despite all appearances to the contrary, it partly 
responds to our thought. The investigator may not be 
able to prove the uniformity of nature or the causal 
connection between events. Nonetheless upon the ac- 
ceptance of these hypotheses depends his success.®* 
Our moral and religious life depends upon a similar 
faith that above the tohu vabohu, the disorder and 
chaos, is a Power, Principle or Being, making for or- 
der, that a wisdom and a purpose shape and direct 
things to their destined end. God brings good out of 
evil and harmony out of discord. To revere and to 
align oneself with the order-making tendency in his 
life, i.e., of righteousness and love, is man’s highest 
good and supreme wisdom. Where God’s power does 
not seem to be in accord with His goodness, it is still 
proper to trust in Him. He whose infinite energy and 
inscrutable purposes uphold the vast creation can be 
relied on to sustain our little lives. All doubts about 
life’s value terminate as did the scepticism of Ecclesi- 
astes in the sober recognition that: “The end of the 
matter, all having been heard: fear God, and keep His 
commandments, for this is the whole of man” (12:13). 

The religious consciousness does not lull one into 
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blissful oblivion to pain and suffering. As we have ob- 
served, the more sensitive man becomes to the holy, 
the more he grows in refinement of spirit and con- 
science, and the more his soul craves for righteousness 
and love, the more poignantly he feels the desecrating 
influences, the defacement of the Divine, the wrongs 
and the brutality that turn life into a hell, the brazen- 
ness and cynicism that mock at character, virtue and 
piety. The evil and misery that frustrate human hopes 
and aspirations pass through his soul. Like the suffer- 
ing servant of Deutero-Isaiah’s vision, he bears the 
burden of human shame and selfishness. Opposition to 
the world thus becomes a characteristic mood of the 
religious spirit, an opposition to things as they are in 
the interest of things as they ought to be. From the 
currents and cross-currents of the external world, the 
religious man turns to the depths of his own spirit to 
strengthen his consciousness of the Divine. His inner 
nature expands, and he grows not only critical, but 
morally creative. Turning away from the world’s 
evils, he enlists as a fighter in the Kingdom of God. 
His object is not happiness in the sense of creature 
comforts, complete satisfaction of natural impulses, 
and rest from struggle, but rather the quest after the 
larger human good, which consists in the full freedom 
of personal growth in harmony with social welfare 
and in a life lived in the light of God. To be on the 
side of the forces that make for an increase of good 
over evil, of justice over wrong, and of brotherhood 
over strife is its ovm reward. Despite all obstacles, life 
may flower forth into ethical and spiritual perfection. 
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II^ELiGioN makes man captain of his soul. It dispels 
the shadows that darken his horizon and frees him 
from the bondage of fear and evil. Out of his stony 
griefs he is taught to build his Beth El. If he may not 
master the external conditions of his environment, he 
can control his reactions to them. Despite the dangers 
which threaten him, he is heartened to face circum- 
stances with renewed courage and hope. In the light 
of faith he finds that the world affords him the neces- 
sary opportunity to realize his ideals. The very stum- 
bling blocks in his way may be used as stepping stones 
to achievement. He is taught to recognize that he no 
longer lives in a paradise, as pictured in the Bible 
legend, but in a stern world which demands labor and 
struggle as the price of life. The fact that he is a bearer 
of burdens may crush him, but it also exercises him 
and builds his inner strength. Without loads to carry, 
without conflicts and dangers to overcome, without 
physical, moral and religious problems to solve, with- 
out work to do, life, indeed, would be irredeemable. 
Men generally quarrel with their circumstances and 
complain against their hardships. What they often fail 
to recognize is that their difficulties serve as the condi- 
tioning stimuli of their development. 

The struggle against circumstances begins at the 
cradle and ends at the grave. It is fought by every hu- 
man being not only in the physical but also in the 
social realm. The trophies of victory go to those who 
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master the secret of adjustment. Passing over the pe- 
riod of infancy, which is not guided by conscious 
volition, we find the child forming associations with 
other playmates, which involve constant clashes of 
will. From its self-centeredness the child enters into 
social and cooperative existence, of continuous give- 
and-take, in which personal advantage has to be for- 
gone for the sake of others. In adolescence the prob- 
lem of adjustment grows particularly acute. Blind in- 
stincts and passions roar for satisfaction, deafening the 
voice of reason and of conscience. The young person 
appears to be their plaything. Is he to master or to be 
mastered by them.? Upon this question depends his 
future as a useful or parasitic member of society. At 
college, at the oflSce or at the factory, a thousand and 
one problems harass him. Habits of childhood and of 
adolescence demand correction. A cold, hard, irre- 
sponsive, and occasionally hostile physical and social 
order tax the young person’s powers of endurance. 
Marriage, because of the most intimate character of 
its relationships, intensifies the difiiculties of adjust- 
ment. Not all men and women are either temperamen- 
tally or physically capable of sharing their lives with 
others, of sacrificing self-interest and creature com- 
forts for the sake of others; hence the frequent ship- 
wrecks on the matrimonial seas. Social and commer- 
cial relations likewise present endless pitfalls to most 
men and women. Yielding to thek instinctual cravings 
or to their predatory impulses, they become the pres- 
ent day Ishmaels whose hand is against all, and all 
hands are against them. Victims of social maladjust- 
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ments, they swell the population of the prisons, hos- 
pitals, and insane asylums. The infirmities of the body 
further harass all men and torment their minds. Anx- 
iety, fear, disease, worry, frustration form perpetual 
threats. Added to these private plagues are wars, tyr- 
anny, famine, pestilence and other afflictions which 
sweep over communities, nations, and the whole of 
humanity. They press hard upon man and demand his 
utmost energies. 

The problem of adjustment to his environment be- 
comes steadily more bewildering for the modern man 
by virtue of the ceaseless changes in the realms of in- 
dustry, politics and science. No sooner is an equilib- 
rium established between his nervous system and the 
normal demands made upon it than new factors arise, 
causing a complete shift in the world around him. Our 
environment is not only changing but growing ever 
more complicated. New inventions steadily alter our 
modes of life and of activity. The tools which we have 
forged to do our bidding become our masters. We 
have grown hopelessly dependent upon steam and 
electricity, upon steamship, railroad, automobile, and 
airplane transportation, upon the telegraph, telephone 
and radio. They have become the arteries of our civ- 
ilization. When they stop, life itself is at a standstill. 
Furthermore, with the advancement of civilization 
human needs have multiplied. What were formerly 
considered luxuries have become necessities without 
which existence seems intolerable. These various de- 
vices have made life more attractive and beautiful, but, 
by accustoming us to ease and to comfort, they have 
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taken much of the iron out of our blood. Conse- 
quently our amazing triumphs over nature and the in- 
crease of our wealth and power have confronted us 
with new dangers. As was rightly said: “We must 
wrestle against effeminating luxury, against corrupt- 
ing materialism, against our own debilitated nervous 
system, against the vastest doubts which have ever dis- 
mayed the minds of men, against the very richness and 
complexity of the life we have inherited.” 

Life threatens to become too manifold, too strenu- 
ous, “too exacting in its demands, for our weak organ- 
isms.” The hustle and bustle, the haste and unrest, 
which mark our existence, assume the nature of a dis- 
ease. The strain of our Niagara civilization, the fever- 
ish rush which attends our activities, the worries and 
anxieties growing out of the uncertainties and fluctua- 
tions of our businesses and professions, of periodic un- 
employment and social crises bear down heavily upon 
our physical and mental health. The mounting of 
nervous disorders, insanity and suicides is symptomatic 
of the malady which gnaws at the vitals of our high- 
powered civilization. 

It is growing ever more evident that progress in 
science and technology alone cannot insure the wel- 
fare of the individual and of society. What is needed 
in addition is the growth of the ethical and religious 
spirit and of increased faith in life’s ideal values. Reli- 
gion appears as a truly redeeming power in human 
life, an elixir vitae, as a biological as well as a social 
necessity. As an extra dimension of emotion and as a 
sobering and sanctifying force, it helps man effect a 
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proper adjustment to circumstances, to escape frustra- 
tion and defeat amid all the turning points and crises 
of his life, and to crown himself with victory. Amid 
the noise and confusion of the modem scene, religion 
concentrates upon the sanctity and worth of personal 
life and upon the inviolability of the eternal laws of 
righteousness, goodness and truth. 

By enriching his emotions and by purifying his vi- 
sion, religion endows him with strength to meet the 
waves of adversity and of failure and to hold his head 
erect in a manner befitting man. It stimulates him to 
control his passions, feelings and thoughts by direct- 
ing them from the lower to the higher plane, from 
moral defeat to success, and from parasitism to social 
idealism. By stressing his moral freedom, religion 
rouses man to war on the tyranny of heredity and en- 
vironment. It further guards him against the pitfalls 
that all too often follow success and victory, by ever 
emphasizing his moral and spiritual endowments and 
by holding to his attention the added responsibility to 
society, which power and affluence entail. 
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11 AiTH-cuLTS. To religion men and women have 
turned not only for strength in their struggle for exist- 
ence but also for deliverance from sickness and for 
increase of health and of life. Out of every form of 
distress, they have called unto God. In modern times 
a number of religious movements have been organized 
for the express purpose of healing the sick, the de- 
spondent and the forlorn. Most prominent among 
these are New Thought and Christian Science — ^both 
of which stem from the New England mind-curist, 
Phineas Parkhurst Quimby — and the Unity School 
of Christianity, based partly on the teachings of the 
other two and organized in the form of a correspond- 
ence school. The Jewish variety of the movement rep- 
resents an adaptation of its workings to Judaism and 
is known as “Jewish Science.” Their all-absorbing ob- 
ject is therapeutic, to the exclusion of philanthropy 
and social betterment. Since its founding. New 
Thought has shifted its emphasis somewhat from 
health to wealth, promising the disabled and the disin- 
herited power, prosperity and harmony.®® 

Though their theologies vary considerably from 
one another, a measure of agreement is detectable in 
their teachings. They all operate with the beliefs in 
(i) the efficacy of prayer, in (2) the effect of the 
spiritual state of mind upon the body, in (3) physical 
health following upon religious exercises, and in (4) 
the cure of all ailments through faith and — as in the 
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case of Christian Science — ^without medical or surgical 
treatment. They are predicated upon metaphysical 
theories of being, ranging from absolute Idealism to 
materialistic Pantheism. 

Christian Science, for example, combines Berfceleyan 
Idealism, which denies the reality of matter, with 
Emersonian Transcendentalism, which exalts the spir- 
itual above the physical, and stresses the self-suffi- 
ciency of the individual. The combination is flavored 
with Hindu teaching regarding the illusory character 
of sense perception, and with the doctrine, which we 
noted above, of evil as negative. The whole is based 
upon a mystical Christology. 

Its creed is summed up in the following syllogism: 

God is all-in-all. 

God is good. Good is mind. 

God, Spirit, being all, nothing is matter. 

Life, God, omnipotent good, deny death, 
evil, sin, disease. 

Disease, sin, death, deny God, omnipotent 
good. Life.®® 

Being good, God cannot be responsible for the shad- 
owy side of existence. 

Cloaked in different metaphysical terms, the princi- 
ple of Christian Science is expressed in a formula 
which runs in a circle: 

“There is no life, truth, intelligence or substance in 
matter. All is infinite mind and its infinite manifesta- 
tions, for God is all-in-all. Spirit is immortal truth; 
matter is mortal error. Spirit is real and eternal; matter 



RELIGIOUS AID TO HEALTH 75 


is unreal and temporal. Spirit is God and man His 
image and likeness. Therefore man is not material; he 
is spiritual.” “ He belongs to an order which is free 
from pain, sin, sorrow, and death. Disease has power 
to kill only as mortal mind thinks it has. Thought that 
is’not subordinated to the Chrktian Science principle 
can be extremely dangerous. It is mortal error. In this 
system ideas take the place of germs and bacilli as 
causes of sickness and of death. In her Preface to 
Science and Health, Mrs. Eddy writes: “The physical 
healing of Christian Science results now, as in Jesus’ 
time, from the operation of divine Principle, before 
which sin disease lose their reality in human conscious- 
ness and disappear as naturally and as necessarily as 
darkness gives place to light, and sin to reformation.” 
Being a mental error, disease disappears with the intro- 
duction of spiritual truth into the thought of the per- 
son. Deny it and it ceases to exist. 

A spokesman of New Thought writes similarly: 
“The many inflammatory diseases that come from 
poor circulation and poisoned blood are simply the 
expression of inflamed mental conditions.” He dis- 
tinguishes between the philosophies of healing of New 
Thought and Christian Science. Both agree “that all 
life is one; that God is all-in-all; that all intel%ence is 
one. And they disagree on the folio-wing points: 
Christian Science says the visible world is mortal 
mind; the New Thought declares the universe to be 
an expression of God’s work. Christian Science asserts 
sin, sickness and death have no existence. The New 
Thought affirms that they have an existence; but that 
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their existence is only limited and their destruction 
comes through right thinking and hence right 
living.” “ 

These “buoyant philosophies,” it will be noted, de- 
rive much of their strength from the American ideal 
of “getting on” and from the popular confidence in 
applied psychology. Indeed the strongest ingredient 
in the recipes of the faith-cures is what James called 
“healthy-mindedness” as exhibited in the “belief in the 
all-saving power of healthy-mnded attitudes as such, 
in the conquering efficacy of courage, hope, and trust, 
and a correlative contempt for doubt, fear, worry, and 
all nervously precautionary states of mind.” A mor- 
bid thought or emotion is depressing, whereas a cheer- 
ful idea or feeling increases vitality. “Every psychical 
event,” we are informed, “is attended by a corre- 
sponding nervous event. Joy, happiness, a sense of 
well-being, are invariably healthful and health-bring- 
ing. Grief, pain, anger, and anxiety have also their 
concomitants in the brain and nervous system and 
these are injurious or destructive in character.” (In 
passing we may note that Epictetus taught likewise 
that things do not hurt us, but only our opinion of 
them. Our false ideas represent the root of our suffer- 
ing. Hence we must repudiate feeling.) 

The faith-cults have been attacked by both ration- 
alists and religionists. They have been ridiculed for 
their abstruse Bible exegesis, for their theological and 
philosophical vagaries and for their backwardness in 
their methods of therapy. Christian Science has been 
assailed as a misnomer, being neither Christian nor 
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scientific. These criticisms notwithstanding, the faith- 
cults have continued to spread. They make a strong 
appeal to large numbers of men and women. Despite 
the incongruities, inconsistencies and absurdities of 
their teachings and practice, they have answered a 
deep-felt need which neither the existing religions nor 
meical systems have knovm how to supply. They 
offer a type of salvation that appeals to suffering men 
and responds to the will to be well. 

Indeed, the faith or mind-cults have been explained 
as a reaction against the “religion of chronic anxiety,” 
which characterized the evangelical confessions of 
England and America in the early part of the nine- 
teenth century, as well as against the materialistic 
school of medicine, which persistently refused to rec- 
ognize any facts other than those of measurable and 
visible matter. Sigmund Freud’s psychoanalysis repre- 
sents a similar protest against the refusal on the part 
of the regnant schools of medicine to recognize psy- 
chic causes of disease. As a medical practitioner, he 
found further “that not only actual shocking experi- 
ence which had been repressed, but fantasies also, 
could cause mental illness.” The faith-cults further 
owe their existence and remarkable spread to the in- 
stinctive fear of the surgeon’s knife and medical thera- 
peutics in general, as well as to the quackery that 
gnaws at the roots of the medical as of other profes- 
sions. In the case of Christian Science, its rapid spread 
is in no small measure traceable to a remarkable sense 
of organization, to the enlistment of women among its 
healers, and to the resolute effort to translate religion 
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into a personal dynamic of faith and love. The rise of 
the Jewish brand is due partly to the same fear of 
medicine and partly to mimicry of or as antidote to 
Christian Science. In part at least, it came as a protest 
against the rationalism that prevails in Jewish pulpits 
and congregations, and which reduces religion to 
group loyalty, good-fellowship, civic idealism and 
social service. Its declared aim is “to intensify the 
spiritual consciousness of the Jew and reveal to him 
the resources for health and serenity and peace of 
mind that are found within his own faith.” “ 

These cults have doubtless relieved the minds of 
sufferers from ailments both imaginary and real. Dr. 
H. H. Goddard testifies that faith-cures take place, 
but that they are in no respect different from those 
which are now recognized in medicine as cures by 
suggestion. On the basis of his investigation. Dr. God- 
dard concludes that “the proper reform in mental atti- 
tude would relieve many a sufferer of ills which the 
ordinary physician cannot touch; would even delay 
the approach of death to many a victim beyond the 
power of absolute cure, and the faithful adherence to 
a truer philosophy of life will keep many a man well, 
and give the doctor time to devote to alleviating ills 
that are unpreventable.” He further declares that 
“Religion has in it all there is in mental therapeutics, 
and has it in the best form. Living up to [our religious] 
ideas will do anything for us that can be done.” ®’' 

NOTE ON PSYCHOTHERAPY. Faith-cures are in no sense 
the exclusive property of a particular cult nor are they 
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something new. Judging by the close connection, 
which has existed in the human mind between magic, 
medicine and religion, psychotherapy may be con- 
sidered not only as the earliest form of the healing art 
but also as the most persistent. The priests of early 
religions acted as physicians. Almost every religion 
boasts of shrines, relics or saints who cured the sick. 
The cults of Aesculapius in Greece, of Isis in Egypt, 
of Christianity during the first fifteen centuries of its 
existence as well as the renascent faith-cults of today 
testify to the therapeutic claims of religion.*® “The 
spirit of man sustains his infir mity” (Prov.' 18:14). 

They illustrate that in therapy the faith of the suf- 
ferers and those around them forms a contributing 
factor. Sometimes it acts directly without the mediacy 
of any medicaments whatever. Frequendy medicines 
are employed but they are merely means of psycho- 
therapy. 'W. H. R. !^vers points to the continuing 
process in the history of pharmacology in which 
medicaments owe their reputation for efficacy to noth- 
ing but faith and suggestion.*® The wonderful results 
sometimes secured through aqua disdllata and bread- 
piUs are apparently due to faith in their efficacy and to 
the confidence in the physician who prescribes them. 
He claims further that, contrary to the general impres- 
sion, psychotherapy is useful not only in cases of 
hysteria and kindred diseases but in every other type 
of ailment as well, whether functional or organic. In 
his opinion the scope of psychotherapy is as wide as 
medicine itself, though it is especially applicable in 
neuroses. 
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Psychotherapy is based upon the faith in (i) super- 
human powers or the Supreme Being, as healing the 
sick either directly or through natural means, and 
upon faith in (2) human agents, whether medicine 
men, physicians, or priests; and it operates through the 
power of suggestion. The term “suggestion” through 
the commercialization of applied psychology has been 
reduced, in the popular mind, to the level of quackery 
or to a magician’s formula, which works on susceptible 
minds. What we understand by the much-abused term 
i$ the influence exerted by the mind upon feeling, 
thought and behavior. This influence may be stimu- 
lated from the outside or may be generated from 
within as autosuggestion. (Hypnotism is but sugges- 
tion in its strongest form.) Its operations are continual 
within the region of the subconscious, storing up im- 
pulses to act, inhibitions to conduct and obsessive no- 
tions. Thus quite unconsciously the suggestive influ- 
ence of religion may manifest itself within us and 
create a sense of confidence and security which is 
essential to the victorious life and to physical welfare. 

Faith and suggestion, though frequently identified, 
are poles apart psychologically. Whereas in suggestion 
the essential feature is passive receptiveness, faith de- 
notes a process of active striving. However, they are 
often combined, faith producing its effects through 
suggestion. They are generally helpful where the mind 
of the patient is intact and where the mental disorder 
shows itself by some physical manifestation. When the 
mind itself is injured, the tension and anxiety, grief or 
other disturbed emotional state can be relieved by re- 
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sorting to the additional agency of catharsis, whether 
in the form of religious confession or of a medical 
procedure. Even when the sufferer has nothing with 
which to reproach himself, his communication with 
others produces a sense of relief. 

An important element in confession and in the re- 
vival of past memories is the patient’s coming to know 
himself better. Much suffering results from mistaken 
notions of one’s state of health in general and of mental 
stress in particular. Auto gnosis or self-knowledge thus 
becomes a therapeutic agency of the first order. It 
occasionally helps to remove misapprehensions of 
neurasthenics and melancholiacs regarding their moral 
and spiritual condition and thereby lifts a crushing 
burden of sin whether real or imaginary. The sufferer 
is helped by being shown the way the disorders de- 
veloped. The natural history of the case tends to re- 
move the exaggerated fears in his mind. Psychoanalysis 
seeks to discover the complex, or body of forgotten 
experience, which is believed to underlie the abnormal 
state. The endeavor is, therefore, made to recall to 
memory past experiences which may have completely 
faded out of consciousness. 

Rivers writes: “Of the agencies common to the 
work of physician, priest and teacher, none is more 
important than that to which the name sublimation has 
been given. The process of autognosis often shows the 
presence of some faulty trend of thought and action 
which is capable of being turned into a more healthy 
chaimel. Many nervous and mental disorders depend, 
at any rate in part, on tendencies which are altogether 
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anti-social, or, while suitable to one kind of civiliza- 
tion, are out of place in the society into which the 
sufferer has been bom. In such a case sublimation fur- 
nishes an alternative to satisfaction or repression.” 

In the process of sublimation religion may render 
great service. The sentiments and emotions, which 
form the psychological basis of religion, often can be 
substituted for those associated with morbid energies 
and anti-social trends. By virtue of its union with 
morality, religion may satisfy practical as well as emo- 
tional needs. 

The agency of reason seems to be limited in psycho- 
therapy. It is often useless to argue with sufferers from 
mental disorders. Reasoning may be helpful when used 
to reinforce processes of other kinds, which operate 
through emotional and instinctive channels. It also 
forms an important element in autognosis. “Once the 
true emotional cause of a morbid state has been dis- 
covered and explained to the patient, the exercise of 
his own reason comes to form an essential element in 
his amendment or recovery.” ™ 

The effectiveness of moral and religious teachings 
in the restoration of health depends upon the firmness 
with which they are held. The cures, which are often 
reported by the adherents of Catholicism, Christian 
Science and other therapeutic cults, are based upon the 
faith state of the mind. Where men are prevented by 
traming or temperament from giving the necessary 
mental assent to the claims and suggestions of the 
faith, no cures follow. The ordinary practice of the 
religious life, by strengthening man’s hope and cour- 
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age, exerts a healthful effect upon his physical and 
mental condition. The more intense religious forms of 
sacrifice, devout worship, confession, atonement, etc., 
by placing the worshipper in a receptive relation to 
God,. possess great psychotherapeutic value. They re- 
move the tension produced by the sense of guilt and 
bring the penitent relief. Elwood Worcester writes: 
“1 have never ceased to be surprised at witnessing 
marked physical improvements which have followed 
the release of the soul from anxiety, fear, a sense of 
inferiority and condemnation, or as the result of a 
new and more serene spiritual life.” ^ 

Dr. Bernard Glueck, discussing “The Clinical Sig- 
nificance of Religion,” refers to a statement by an 
eminent psychiatrist “that of all the people that he sees 
in his office consulting him about aU sorts of troubles 
of the mind and soul and spirit, the ones who are con- 
spicuous by their absence are those who have some- 
how achieved a practical Christianity.” 

To this he adds: “My practice, while not exclusively 
a Jewish practice, gives me occasion to see many Jews 
in difiiculties, and I could say the same thing, that I 
seldom see a patient coming into my office who has 
achieved that unity with himself and with his fellow 
men and with the world about him, which somehow I 
conceive to be a characteristic of the religious state. 
And as a psychiatrist, with considerable experience in 
various phases of hirnian maladjustment from the most 
profound to the slightest, as we see them just beginning 
in children, I am frequently impressed with a feeling 
that somehow these patients have missed in their lives 
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something that religion might have given them, and 
something which might have worked very consistently 
in preventing the maladjustment.” ” 

DANGER OF FAITH-CURES. Though psychotherapy ren- 
ders immense service to health, it turns into a source 
of danger when set up as the exclusive mode of treat- 
ing all ailments whether organic or functional. In the 
metaphysical foundations of the faith-cults, notably in 
Christian Science, there lurks a fatal sophism, which 
forms the root of the practical danger to health. It 
consists in the confusion of phenomena with the thing 
in itself, or of experience with its transcendent ground. 
In excessive subjectivism, states of consciousness are 
substituted for objective reality. Maintaining the 
mystic position, Christian Science, as we have pointed 
out, teaches that an experience of evil is an experience 
of unreality, and, therefore, an illusion, a dream, a 
deceit. Such a comment upon life is itself deceptive. 
As Josiah Royce remarks: “If evil is merely called 
finite error, this finite error remains, nonetheless, as a 
fact of human experience. One has only changed the 
name. The reality remains what it was.” ” Within 
limits it is true, as the proverb states, that “as a man 
thinketh in his heart so is he” (Prov. 23: 7) . It does not 
follow that as a man thinks so is the world around him. 
Experience gives no warrant for such belief. In knowl- 
edge itself, as distinguished from illusion and imagina- 
tion, we must reckon with perception as well as with 
apperception. The denial of the data of perception, 
because we disapprove of them, does not improve the 
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State of things. The refusal to trade with the enemy or 
to recognize his existence solves neither political nor 
physical difficulties. 

The method of curing disease by refusing to recog- 
nize its existence is strikingly illustrated by the story 
which Lord Macaulay tells of his experience with a 
Buddhist priest: An English commission of physicians 
and scientists came to study the cholera germs which 
infested Buddha’s sacred river, the Ganges, and which 
were spread by the pilgrims that came to bathe in and 
to drink the fetid water, east toward China and west 
toward Europe. To convince the priest, the scientists 
put a drop of water under a microscope and showed 
him the death germs. Lifting his eyes from the instru- 
ment, the proud priest said to Macaulay: “I can de- 
stroy the disease,” and demonstrated his claim by 
smashing the microscope on the marble floor. The 
faith-cults assume similarly that by destroying the 
knowledge of evil they annihilate its dread effects. 

Viewing disease as purely imaginary and as a mere 
error of the mortal mind, the practitioners of the vari- 
ous faith-cults disregard the physical and mental ex- 
amination of the sufferer which often results in grave 
consequences. Dr. Coriat observes that what surgery 
was in the hands of the barbers of the Middle Ages, 
psychotherapy is today in the hands of the mind- 
curists. “Their errors fill our hospitals and clinics and 
add to the number of obituary notices. We only hear 
of the few successes; of their many mistakes they pre- 
serve a wise silence.” Life is sacrificed to a dogmatic 
formula. 
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•James, after extolling the genuineness of the faith- 
cures, analyzes the “sick soul” and the “grisly blood- 
freezing heart-palsying sensation” of evil, and warns 
that “the method of averting one’s attention from evil, 
and living simply in the light of good . . . breaks 
down impotently as soon as melancholy comes; and 
even though one be quite free from melancholy one’s 
self, there is no doubt that healthy-mindedness is in- 
adequate as a philosophical doctrine, because the evil 
facts which it refuses positively to account for are a 
genuine portion of reality; and they may after all be 
the best key to life’s significance, and possibly the only 
openers of our eyes to the deepest levels of truth. 

“The normal process of life contains moments as 
bad as any of those which insane melancholy is filled 
with, moments in which radical evil gets its innings 
and takes its solid turn. The lunatic’s visions of horror 
are all dravim from the material of daily fact. Our 
civilization is founded on the shambles, and every 
individual existence goes out in a lonely spasm of help- 
less agony. If you protest, my friend, wait till you ar- 
rive there yourself!” ” 

The power of faith and suggestion has its limits. Not 
all emotions are voluntary, and hence cannot be effec- 
tively checked by one’s own thinking. Some of them 
are “symptoms of a more general disease in which 
body and soul suffer together.” Not all sicknesses 
are due to faulty states of mind. Many of them defi- 
nitely come from physical disorders, whether internal 
or external, over which the mind has little if any con- 
trol. Accordingly while recognizing the value of 
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healthy mental states, we must not expect the mind to 
accomplish things which seem more properly within 
the province of physical instrumentahties. In this realm 
scientific medicine and surgery are rendering great 
service and can be ignored only at one’s own peril. 

The faith-cults not only endanger health but reh- 
gion as well. The wisdom of overemphasizing therapy 
and making it their primary concern is open to ques- 
tion. Physical welfare is thus made the supreme test of 
religion, thereby narrowing its interests to the patho- 
logical and the neurotic. The value of religion comes 
to be measured in terms of cures and well-being. And 
conversely its worth sinks with the failure of securing 
physical relief. Tyler records the case of a Chinese 
who had paid the idol-priest to cure his daughter, but 
she died. Thereupon the swindled worshipper brought 
suit against the god, and succeeded in banishing him 
for fraud.” As decay and mortality are the portion of 
all men, religions which ignore these facts and under- 
take to secure for their followers unimpaired health 
are destined to abject failure. Furthermore, as William 
Brown points out, they appeal to superficial emotion 
and to primitive credulity, and tend to intensify that 
hysterical or infantile condition of mind from which 
many of the neurotic patients are already suffering. In 
some cases there may be a disappearance of hysterical 
symptoms and apparent cure, but only at the expense 
of replacement by another symptom — ^namely, reli- 
ance upon quasi-miraculous possibility, the expectation 
of getting something for nothing, as it were, of getting 
direct gifts without full appreciation of corresponding 
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demands upon personality. Mass-suggestion may pro- 
duce startling results of a temporary and superficial 
kind, but individual treatment is more likely to pro- 
duce deep and lasting benefit.” 

JUDAISM AND MEDICINE. Concluding our discussion of 
faith-cures, let us consider the relation of Judaism to 
medicine. We noted that Judaism derives its optimistic 
view not from shutting its eyes to evil in all its forms 
but rather from the conviction that it can be over- 
come. As a colaborer with God in the creative task of 
bringing order out of chaos and of endowing existence 
with meaning and with value, it is man’s object to 
exterminate the weeds from the garden of life, to 
harness his intelligence, skill and adventuresome spirit 
to the removal of the obstacles that block the road to 
his physical and mental health and to his full self- 
realization as a moral and spiritual being. To recognize 
evil as a tragic fact is essential to the effort to alleviate 
it. Not to ignore disease or to dismiss it as mortal error, 
but to mobilize all the resources of human knowledge 
in order to resist its ravages, is the religious duty of 
man. Human welfare can best be promoted by advanc- 
ing the science of medicine, by improving the instru- 
ments, the methods and the institutions of healing, and 
by increasing the knowledge and the general condi- 
tions of hygiene. To further the material as well as the 
spiritual means for the improvement and enrichment 
of life ever constituted the goal of Judaism. 

At no time in its history has Judaism demanded that 
the art of healing be limited to a procedure that may 
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be described as faith-cure. Neither did it concentrate 
the healing art exclusively in the hands of the priests, 
who inspected skin diseases and kindred disorders; * 
other healers are referred to in the pages of the Bible. 
Elijah and Elisha engaged in healing the sick through 
the agency of the miraculous. Isaiah, in more natural 
manner, prescribed a poultice for the sick King Heze- 
kiah (Is. 38:2 1). Jeremiah evidently entertained a high 
regard for medicine when he exclaimed; “Is there no 
balm in Gilead? Is there no physician there? Why then 
is not the health of the daughter of my people re- 
covered?” (13:22.) To be sure, the voice of opposi- 
tion to secular medicine did not fail to be raised among 
the Jews as well as elsewhere. The priestly Chronicler 
censures King Asa, who suffered from foot disease, 
“yet in his disease he sought not to the Lord, but to 
the physicians” (ii Chron. 1 6: 12). In the main, how- 
ever, while resorting to prayer in illness as in health, 
the Jewish people did not reject physical aids to health. 
The Temple had a special health officer.™ The rabbis 
believed strongly in the efficacy of prayer in sickness. 
A number of saintly men, like Honi Hameagel and 
Hanina b. Dosa, were believed to have wrought 
miracles by their petitions. At the same time use was 
made of whatever medical knowledge was available. 

•Ezekiel Kaufman maintains that the priests only offered 
sacrifices for lepers, etc., but did not engage in healing. The 
healers were the “men of God,” like Moses (Num. 12:10-13; 
21:8-9); Elisha (n Kings 5:1-14); Isaiah (20:7; 38:21). 
Toledot Haemunah Hayisreelit, I, 551. Sickness is not caused 
by demons, but by God Himself. (Lev. 26:16; Deut. 28:22, 
etc.) 
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Some of the leading representatives of Judaism in the 
Middle Ages distinguished themselves also as physi- 
cians. The vast contribution of the Jews to me^cine, 
surgery and pharmacology testifies to the high regard 
in which the ministry of health was held by Judaism.®® 
Even Jewish practical mysticism, as represented by 
Hasidism, made no vain escape from evil and disease 
by the short cut of identifying them with unreality and 
error. Though the wonder-working Tzaddikim re- 
sorted to exorcism of malignant spirits and to magical 
procedure as well as to mental healing, they neither 
denied the phenomenal reality of disease nor hesitated 
to recommend the consultation of physicians and sur- 
geons. 

While invoking God as the “Faithful Physician” 
and as the source of all blessings, the Jewish people 
have been taught to look for His aid to come through 
human as through natural agencies. Ben Sira counsels: 
Cultivate the physician in accordance with the 
need of him.® 

For him also God ordained. 

It is from God that the physician getteth wisdom. . . . 
God hath created medicines out of die earth, 

And let not a discerning man reject them. . . . 

My' son, in sickness be not negligent; 

Pray unto God, for He can heal. 

(Turn) from iniquity, and purify thy hands; . . . 

Give a meal-offering with a memorial, 

And offer a fat sacrifice to the utmost of thy means. 
And to the physician also give a place. . . . 

For there is a time when successful help is in his power; 
For he also maketh supplication to God, 
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To make his diagnosis successful, 

And the treatment that it may promote recovery. 

— 38: iff. 

Ben Sira’s attitude still reflects the old notion of sick- 
ness as a direct manifestation of God’s retributive jus- 
tice as expressed in Exodus 15:26. Hence the emphasis 
on the need of proper atonement as a first step to 
healing, and the concluding statement: “He that sin- 
neth before his Maker shall be delivered into the hands 
of the physician” (v. 15). Popular Jewish belief re- 
tains this notion to the present day, as evidenced by 
the gifts of charity which are dispensed on behalf of 
the sick or. by the sick themselves. However, since 
Job’s searching critique of the popular conception of 
suffering, there always has- been some reluctance to 
consider all sickness as the result of misbehavior or sin, 
although in many instances this may be the case. If, 
then, in sickness as in health, God’s help is invoked, 
while utilizing all the aid of human skill, it is because 
of the conviction that to a considerable — ^though not 
exclusive — degree the right mental attitude contributes 
to physical well-being. 

The attitude of Judaism to medicine is strikingly 
expressed in the following story, recorded in the late 
Midrash Temurah, in connection with the words of 
Ps. 103:15: “Man’s days are as grass.” “R. Ishmael and 
R. Akiba were walking through the streets of Jeru- 
salem, and a certain man accompanied them. They 
were met by a sick person, who appealed to them; 
‘My masters, advise me where-with to be cured.’ As 
they prescribed for him, their companion asked: ‘And 



92 THE LIFE OF FAITH 


who smote him?’ To which they replied: ‘God.’ 
‘Then, why do you interfere in something that is not 
your affair? He smote and you cure! Are you not 
transgressing His will?’ In reply, the Rabbis asked him: 
‘What is your occupation?’ ‘A farmer,’ he answered, 
‘as you see from the sickle in my hands.’ ‘And who 
created the soil?’ they asked. ‘God,’ was his reply. 
‘And you interfere in something that is not your 
affair?’ they demanded. ‘He created it and you cut its 
fruit!’ ‘If I did not go out to plow, hoe, fertilize, and 
weed the soil, it would not yield anything.’ The Rabbis 
said: ‘Most foolish man, from your work do you not 
understand the saying of the Scripture, “man’s days are 
as grass”? Even as the plant, if not weeded, fertilized 
and plowed, does not grow, and if it begins to grow 
and is not properly watered and cared for, cannot 
thrive and withers, so is the body of man. The ferti- 
lizer is the medicine and the husbandman is the physi- 
cian.’ ” “ They in nowise conflict with God’s provi- 
dential care of man. The rabbis further maintain that a 
city without a bath-house, physician and bloodletter 
is not fit for a scholar to live in.®® Rab Aha teaches that 
on being cupped one should pray: “May it be Thy 
will, O Lord, my God, that this action may serve me 
as healing, and mayest Thou heal me, for Thou art a 
faithful healer and Thy healing is certain for it is not 
the way of human beings to cure, but this is their 
custom.” * 

* Ber. 6oa. See “The Physician’s Prayer” in the Selected Poems 
of Judah Halevi, ed. Brody-Salamon, p. 113. The “Physician’s 
Prayer” ascribed to Maimonides is in reality the creation of 
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The ofiScial view of Judaism on medicine is sum- 
marized in the Tur Yore Deah, §336: “The School of 
R. Ishmael derived from the words Verappe yerappe 
(‘and the offender shall cause the victim to be thor- 
oughly healed,’ Ex. 21:19) th^t permission is granted 
the physician to heal. The physician may not say 
‘Why borrow trouble? I may err and appear like one 
who killed a person unwittingly.’ He shall indeed be 
exceedingly careful in exercising his art even as a 
judge must be careful in deciding criminal cases. In 
like manner, the physician may not say: ‘God smites, 
and shall I heal?’ This is not the way of men with re- 
gard to healing, as we find Asa in his sickness consult- 
ing not God, but physicians. Hence Scripture came to 
teach us that the physician is permitted to heal. Indeed, 
healing is a duty; it is saving life. He who is zealous 
in the work of healing is praiseworthy; and he who 
refuses to heal is a shedder of blood.” * 

Repeated in the Shulhan Aruch, this represents the 
law of traditional Judaism. The Kitzur Shulhan Aruch 

Marcus Hertz. See G. Deutsch, Jew mi Gentile, 1920, pp. 
93-95. Sifre Deut., .247 refers to Hilchot Rofeim from which 
laws are derived. See also Sefer Noah in Yellinek’s Beth 
Hamidrash, III, 155-6; Eisenstein, Otzar Midrashim, pp. 401 f. 

* On the other hand, Hezekiah’s act of hiding the Book of 
Medicines was accounted praiseworthy because that made 
the people turn to God for help (Ber. lob). The same reason 
underlies the saying: “The best of physicians is destined for 
Gehinnom” (Kid. 82a). Rashi comments that relying upon his 
knowledge he is not afraid of sickness and shows no contrition 
before God. In addition he occasionally causes the death of 
his patients, and denies healing to the poor who cannot pay 
him for his services. See Friedenwald, op. cit., I, pp. 11-13. 
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places the responsibility upon the patient. In time of 
sickness it becomes a religious duty to consult a physi- 
cian. The neglect of calling for medical aid constitutes 
an act of presumption on the part of the sufferer, for 
he seems to presume such righteousness as to merit the 
direct miraculous help of God.“ It is instructive that 
medical means for checking pestilence were not re- 
garded by the masters of Judaism as interference with 
the will of God. While teaching man to submit to the 
inevitable, they urged him to resist the things that 
blight life and to promote human health and welfare. 

As to the use of magical aid to health opinions dif- 
fered. Authorities like Rabbi Abahu, Abaye and Raba 
held that whatever has medicinal value cannot be pro- 
hibited as magical practice.** Others were opposed to 
such practice. R. Joshua ben Levi, for example, pro- 
hibited the use of words of the Torah for purposes of 
healing. Maimonides condemns the employment of 
Scriptural texts, Torah scrolls and tephillin for healing 
purposes. He classes those who engage in such prac- 
tices not only with sorcerers and magicians but also 
with heretics, for “they turn the words of the Torah 
into means of healing the body whereas they are in- 
tended to serve as means of healing the spirit, as it is 
said, ‘They shall be life unto thy soul’ ” (Prov. 3:22). 
At the same time he permits whispering a charm in 
case of snake bite, even on the Sabbath, despite the 
worthlessness of the procedure, in order to relieve the 
patient’s mind.* ** 

•It is instructive that the ban which the Anti-Maimunists 
issued against the study of science and philosophy by men 
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In either view, Judaism is not a system of medicine 
but a torat haadam — a law for the whole man. While 
it has certain therapeutic value for the sick and suffer- 
ing, it is not confined to healing. Its concern is with 
the enrichment and sanctification of life and with the 
establishment of society upon the foundations of 
righteousness. It is not an art of healing but an art of 
living for the sound and healthy as well as for the ail- 
ing. It is the agency of personal and of social morality. 

under twenty-five years of age specifically excluded medicine 
on the ground that it was permitted by the Torah. (First 
Letter by Solomon of Montpellier, Kahana, Sifrut Hahistoriay 
I, 258.) 
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IX. RELIGION AND ETHICS 


Ahe ethical and the religious life. Morality and 
religion may have grown out of different roots in the 
human psyche, but in the course of their development 
they have grown closely together. The Kantians, re- 
jecting the ideas of their distinct origin, derive the 
religious from the moral. In M. Arnold’s phrase, reli- 
gion is “morality tinged with emotion.” Even those 
who construe religion as the fruitage of a distinct con- 
sciousness of the holy fully recognize the prominence 
of the moral in the texture of every religion. 

Judaism links the two into an indissoluble union in 
its character of ethical monotheism. As with religion 
in general so with Judaism opinions differ as to which 
of the two elements is primary. The followers of Kant, 
like the older rationalists, have taken ethics to be the 
soul of Judaism. “Sanctification is moralization” — so 
runs the fundamental thesis of M. Lazarus’ work. 
The Ethics of Judcdsm.^^ Religion is identified with 
morality in the philosophy of Hermann Cohen. Leo 
Baeck finds the principle, essence and nature of Juda- 
ism in ethics. For Edmond Fleg “religion in its deepest 
essence is conscience, the morality of the soul that 
takes man to ever higher planes in the pyramid of all 
things living.” Others uphold the contrary position 
that the religious element is the root of the moral in 
Judaism. This view goes back to ancient reflections on 
Judaism, and may be read in the pages of Josephus. 
Rejecting, as J. Montgomery puts it, “the Hellenizing 
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temptation to regard religion as an ethic or a handmaid 
to the ethical, he stoutly insists that the excellence of 
Judaism lies in this, that religion in that system is prior 
and superior to ethics.” In his polemic against Apion 
he writes: “Moses did not make religion a department 
of virtue, but the various virtues — mean justice, 
temperance, fortitude, and mutual harmony between 
the members of the community — departments of reli- 
gion. Religion governs all our actions and occupations 
and speech; none of these things did our lawgiver 
leave unexamined or indeterminate.”®® The masters 
of the Synagogue, who refused to reduce the com- 
mandments of the Torah to mere rules of reason, 
shared the same viewpoint. Historical analysis supports 
their position. Judaism did not derive its religious 
sanctions from morality, but rather based the laws of 
morality upon the authority of religion. 

Dr. K. Kohler, while announcing that “the basis of 
Judaism is Jewish ethics,” proceeds to demonstrate the 
contrary, that the basis of Jewish ethics is Judaism. 
“Cut loose from religion, ethics is but a broken cistern 
that holds no water. However delicious the fruit, you 
cannot make it grow without stem and blade. Call 
your conscience a magnetic needle in the direction of 
the right and the good, but forget not that without 
some great magnetic power around and above, no 
needle will work.” ®' 

While from the purely ethical side Judaism may be 
treated as a moral tradition, its essential nature tran- 
scends morality. In its descriptive formula of “ethical 
monotheism” the noun forms the ground for the adjec- 
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rive. Judaism is the living -faith of the Jewish people 
and its consecration to the Holy One. “Historically,” 
G. F. Moore well observes, “the epithet [Holy] was 
not applied to God because He was conceived to be 
morally perfect, but the meaning of moral perfection 
attached to the word because such perfection belonged 
to the character of the Holy One [i.e., of God] *“ 
Judaism is not a mere code of conduct but a code of 
conduct conditioned by the creed and cult of the Jew- 
ish community. 

Phdo properly classed the teachings of Judaism into 
those which regulate man’s conduct toward God by 
means of piety and holiness, and man’s conduct toward 
his fellow men by the rules of humanity and justice.® 
The rabbis, too, distinguished between the obligations 
of man’s relation to God and of man to his fellow 
men.® As in the Decalogue so in the rest of the Torah 
the duties of man to man are consequent upon the 
duties which he owes to God. The first five command- 
ments were viewed as the exact parallel of the other 
five.® In post-Talmudic writings the commands of the 
Torah are often grouped into (i) rarional or ethical, 
and (2) traditional or ceremonial. 

Morality is neither the whole of religion nor some- 
thing distinct from religion. It is an integral part of the 
way in which religion translates itself into life and 
character. God is worshipped when moral duties are 
discharged faithfully. Psalms 15 and 24 present ethical 
behavior as the condition of communion with God. 
The Melrilta cites the comment of R. Eleazar of 
Modiim on Ex. 14:26, “and wilt do that which is right 
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in His eyes,” as consisting of honesty in business rela- 
tions. “He who transacts his business honestly and is 
pleasing to his fellow men is accounted as having ful- 
filled the entire Torah.” Morality becomes a form 
of worship, but not the whole of it. By the side of 
“doing justly and loving mercy,” the prophet empha- 
sizes “walking humbly with God” in his program of 
the religious life. To the fulfillment of moral duties 
must be added devotion, reverence, faith, knowledge 
and conviction. Love of God with all the heart and 
soul and might and love of one’s fellow men must be 
combined. Ethics forms neither a substitute for nor an 
addition to, but a phase of the religious life. 

The moral and the religious are two inseparable 
aspects of the spiritual life. As in Stoicism, obedience 
to the law of Nature or reason, so in Judaism, obedi- 
ence to the will of God constitutes the highest good. 
God, the rabbis say, entrusted Israel with the Torah 
as a manifestation of His goodness. Its moral and 
ceremonial commands alike express His will. Though 
some of them seem inexplicable, obeying them is 
virtue. 

NATURE OF JEWISH ETHICS. Though the terms morality 
and ethics often figure as synonyms, a difference be- 
tween them may be discerned. Morality, true to its 
Latin derivation, stresses practice, while ethics, retain- 
ing its Greek flavor, is theoretical. Ethics is the analy- 
sis, reflection, and judgment of the principles, stand- 
ards and goals of morality. Hence it ranks variously as 
a normative science and as a philosophy. It starts with 
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human nature, the springs of human conduct, and the 
sphere of their operation, and seeks to discover the 
ends which man has set for himself, for his group or 
nation, and for humanity. In its application to life, 
ethics like religion assumes the nature of an art. In its 
study of human character and the ways in which it 
may be directed toward the attainment of its goals, 
ethics takes into consideration not only the facts of 
biology, psychology, economics, and politics, but also 
of religion and philosophy. Man’s beliefs regarding 
himself and the universe enter into the shaping of his 
conceptions of the supreme good. An ethical system 
has for its basis a considered metaphysic of life and 
reality. 

Jewish ethics starts with the principles of Judaism, 
i.e., with the monotheistic view of the world and of 
life, with Torah and with Israel, and with man as a 
free and responsible agent. It does not rule out other 
systems of ethics, predicated upon other religious and 
even non-religious conceptions. In the measure in 
which they humanize man they serve a high end. 
However they lack the transforming quality which 
derives from religious sanction, from being related to 
the all-encompassing spiritual reality. The relation of 
religion to ethics is that of motive power to action, of 
faith to performance, of consecration and promise to 
endeavor. Religion as shown above, integrates, 
strengthens and purifies the spirit, and thereby pre- 
pares it for the ascent to higher planes of conduct. It 
br ing s man a courage, a determination, a devotion to 
duty, a seriousness, zeal and joy, and a radiant hope in 
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the face of insurmountable difSculties and dangers 
which he is unable to get from purely scientific analy- 
ses of naturalistic and utilitarian considerations and 
behavior patterns. An old moralist writes: 

“Whoever desires to acquire moral qualities must 
blend fear of God with every virtue, for the fear of 
God is the bond which unites the virtues. It is like a 
string passed through the holes of the pearls and tied 
into a knot to hold them together. No doubt that by 
loosening the knot, the pearls fall apart. Even so the 
fear of God links all virtues. When it is loosened the 
virtues disintegrate. Lacking the virtues you can have 
neither Torah nor Mitzvot, for the entire Torah de- 
pends upon the perfection of man’s moral qualities.” 

The ethics of Judaism did not become a subject for 
reflective thought until the Jewish masters of Alexan- 
dria came into contact with Greek speculations on this 
subject. Even then it did not form an independent 
field for research, but continued to be a branch of reli- 
gion. The authors of the Letter of Aristeas, Wisdom 
of Solomon, and the Fourth Book of Maccabees, and 
the most distinguished representative of the Hellenistic 
school, Philo, did not construct independent systems 
of ethics. With the aid of Greek methods and tech- 
nical terms, they undertook to demonstrate that the 
moral teachings of the Torah are in perfect harmony 
with the highest conceptions of philosophy. The same 
apologetic method actuated the labors of the Jewish 
thinkers of the Middle Ages. They had the advantage 
of basing their work upon the Oral as upon the Writ- 
ten Torah. Consequently their writings appear more 
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indigenously Jewish, and their classifications and anal- 
yses of moral principles more systematic. This may be 
observed in Saadia’s tenth chapter of the ETmnot 
Vedeot, Bahia’s Hobot Halebabot, Gabirol’s Tikkun 
Middot Hanefesh, Maimonides’ Hilchot Deot and 
Shemone Perakim, etc. 

The non-philosophical ethical teachings show even 
more directly their dependence upon religion. In the 
Bible the moral elements are embodied in the historical 
narratives, in the law, in prophecy, in the Psalms, and 
in the Wisdom literature. In the presentation of the 
events of history and of the character of Israel’s heroes 
and in direct precepts, they set forth the way of life 
demanded by Judaism. While the Wisdom books base 
their aphorisms upon observation of experience, the 
Torah and the prophets announce their doctrines as 
Divine commands. The book of Ben Sira, the tractates 
Abot, Abot of Rabbi Nathan, and Derech Eretz Zutta, 
and other portions of Talmudic Haggadah and Mid- 
rashim merely combine human reflections on moral 
conduct with the teachings derived from the Torah. 
While the Haggadah is marked more by its poetic 
qualities than by ordered thought, attempts at the 
organization of its teachings are in evidence. Some of 
the Midrashim represent fairly coordinated homilies 
on moral and religious questions. The principles of 
Scriptural interpretation, frequently employed to es- 
tablish doctrine, display considerable ingenuity. 

The Halachah as the authoritative guide of Jewish 
life is more practical than the Haggadah in its defini- 
tion of human duty and obligation. It ever deals with 
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the concrete rather than with the general. Rooted in 
the Torah, it flowered as an ethic of the finest type. It 
seeks to translate into practice the ethical and spiritual 
aspirations of Judaism. Whether it deals with criminal, 
civil, matrimonial or ritual law, the ethical element is 
always in the foreground.®® 

The Mmar literature of the Middle Ages, whether 
in the form of ethical wills or in special works, like the 
Se^er Hasidim, Orhot Tzaddikim, Menorat Hamaor, 
Reshit Hochmah, etc., follows the earlier models. Hag- 
gadah and Halachah are combined and sometimes 
flavored with philosophical and mystical conceptions, 
and enriched with profound observations regarding 
human virtue and frailty. The varied customs of the 
Jewish people, the glories and tragedies of the Jewish 
past were employed as means of inculcating moral 
ideals. As the name indicates, Musar, which literally 
means “chastisement,” moral discipline, or correction, 
seeks to train and to fashion man into a moral and reli- 
gious personality. Perfection of character is its chief 
concern. The term was used in the Bible and in rab- 
binic literature in the sense of moral instruction, and 
came to apply to the whole of ethics. For ethics as a 
science or philosophy there is no corresponding term 
in Hebrew. Sometimes the combination Torat Hufm- 
sar or Torat Hamiddot is used in this sense. Modem 
Hebrew took over the term Ethica. 

JEWISH ETHICS AND THE ETHICS OF JUDAISM. Jewish 

ethics may more properly be termed the ethics of Ju- 
daism. It is the science and art of conduct of a religion 
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rather than of a racial or national group. The moral 
obligations of the Torah are conceived as commands 
of God — Mitzvot, which a man must fulfill in obedi- 
ence to His will.®^ The Halachah, deriving its authority 
from its connection with the Written Law, presents 
itself as religiously binding. Its observance betokens 
obedience. Hence Rabbi Hanina teaches: “Greater is 
he who is commanded and does than he who acts 
without being commanded.” Other masters stress 
the dependence of the Torah upon the heart. Jere- 
miah’s ideal of the Torah is that it shall not remain an 
external code but be inscribed upon the hearts of men 
(Jer. 30:31-34). Though the law is given to man, it 
gains no control over him until he voluntarily accepts 
its rule. “Since you have accepted My Klingdom,” 
God says, “accept My decrees.” It is left to man to 
reject the Torah or to accept it as his standard of con- 
duct. “Everything,” R. Hanina says, “is within the 
power of Heaven excepting the fear of Heaven.” 
God Himself does not compel a man against his will 
to be religious. Religion is a matter of inner choice and 
commitment. The duties which it implies must be self- 
imposed or they fail of their purpose. “We imposed 
on ourselves obligations,” reads the declaration of the 
people in Nehemiah 10:33. Though the Torah as a 
body of norms appears heteronomous in form, it does 
not deprive man of moral autonomy. His moral and 
religious behavior is not a matter of economic, racial 
or physical determinism, but of free choice. 

While Jewish ethics is based upon the authority of 
the Divine Lawgiver, attempts were made to establish 
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its claims on the ground of human reason and con- 
science as well. The authors of the Wisdom books of 
the Bible consistently justify their precepts by appeals 
to reason and to experience. The Haggadists often fol- 
low their example, illustrating and enforcing their 
teaching from history and from nature. Significant is 
the saying of the rabbis regarding the moral and spir- 
itual as distinguished from ritual laws — ^viz., prohibi- 
tion of idolatry, incest and murder, robbery and blas- 
phemy — that had they not already been written in 
the Torah it would have been necessary to write 
them.'®^ Aiming to benefit the individual and society, 
they naturally recommend themselves to reason inde- 
pendent of external legislation and sanctions. The 
moral consciousness is autonomous, bearing the moral 
law within itself 

NATURAL AND JEWISH ETHICS. As the cthics of a reli- 
gion that strives after sanctification of life rather than 
its suppression, Jewish Ethics does not set itself up in 
invariable opposition to nature. Much that is natural 
and material is good. Indeed, according to the Genesis 
account, the whole of creation was appraised by the 
Creator as very good. Nature’s laws are viewed as 
divinely implanted. The laws that control heaven and 
earth, sun, moon and stars, the sea and the deep operate 
also in the lives of men. The laws of the Torah have 
their counterpart in the laws of nature.* Such, for 

* Josephus was of the opinion that everything in the Torah 
“is in keeping with the nature of the universe.” Ant. I, 24. 
Cf. Philo, On Creation, 3. “Think of the sacred ties of nature 
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example, is the law of retribution.^^ At the same time, 
the rabbis recognized that the moral laws cannot 
always be identified with the laws of nature. A man 
steals a measure of wheat and sows it in his field. From 
the standpoint of the moral law, the wheat should not 
grow, but nature pursues its own course in total obliv- 
ion of the legitimate or illegitimate ways in which the 
grain was secured.^* Furthermore nature has to be 
curbed before it serves the purposes of man. It is cruel, 
destructive and wasteful of life. The typhoon and the 
earthquake, the tiger and the python are parts of na- 
ture as well as man. The laws governing them obvi- 
ously cannot apply to human beings. Human life itself 
is tom between conflicting tendencies. Savage instincts 
are no less real than good impulses. Cannibalism, mur- 
der and bestiality are matched by self-sacrifice, charity 
and humanity. Egotism, avarice and lechery exist by 
the side of altruism, generosity and self-discipline. 
Tendencies of destruction thwart the tendencies of 
construction. The passions, while neither good nor 
evil in themselves, may be employed as instruments of 
either godly or Satanic ends. In other words, morality 
is the creation of man and represents the flower of his 
reason, conscience and religious spirit. 

While for analytical purposes ethics is content with 
the study of the springs of human behavior and their 
expression, for practical ends of directing the lives of 
men, it is more exacting. Not what is being done, but 
what ought to be done constitutes its measure of value. 

and the constancy of affection which she instils even into the 
beasts.” Wars I, XXHI, 465. 



no 


THE ETHICAL LIFE 


Whereas science speaks in the indicative mood, reli- 
gion uses the imperative. Its characteristic expressions 
take the form of commands and prohibitions, thou 
shalts and thou shalt nots.* 

EVOLUTION OF JEWISH ETHICS. The ethical aspect of 
Judaism has been shaped by the experience of the 
Jewish people in the course of more than three mil- 
lennia. The soul of the Jew, which is reflected in reli- 
gion, is reflected also in its twin-growth, ethics. What 
has evolved through long stretches of time naturally 
displays the variety of changing national and geo- 
graphical conditions, the growing idealism of its for- 
ward-looking leaders, and the interchange of ideas 
with other peoples. The Jewish moral consciousness 
has kept pace with the general spiritual and cultural 
advances. Whereas in its early stages it accepted the 
lex talionis, under the influence of progressive religious 
ideas, it evolved a conception of justice free from vin- 
dictiveness and tempered with love. Slavery, recog- 
nized as a legitimate institution through long ages, 
was gradually curbed and ultimately eliminated by 
changing economic and political as well as by ideo- 


• “ ‘This is your wisdom and your understanding,’ says Deu- 
teronomy 4:6, with reference to the law. When Kant calls 
the force that decrees, teaches, makes demands, by the term 
‘practical reason,’ he but uses another expression for morality. 
Call it law, principle, idea, what you will, it is always an ob- 
jective norm, in nowise dependent upon the pleasure of man, 
but constraining him as he knows himself to be constrained 
by the laws of logic when he thinks, by the laws of mathe- 
matics when he computes.” Lazarus, op. cit., p. ii-j. 
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logical factors. Polygamy, long representing the form 
of marriage, similarly yielded to monogamy. The in- 
ferior status of woman in the home, community and 
synagogue has been corrected in part — ^since the last 
century — ^by the ever-growing recognition of the 
equality of the sexes.* In turn the growing moral 
sense exercised a vivifying influence upon religious 
thought. Ideas of the holy that failed to gain the 
approval of conscience could not maintain themselves 
as true. 

Within the same age lower standards and motives 
of conduct exist by the side of the higher. If from a 
historical standpoint neither the one nor the other may 
be overlooked, the practical ends of life demand that 
we discard the lower, the outworn and the obsolete, 
and pursue what appear to us as the higher and nobler 
standards, whether they be of ancient or of modem 
origin. Numerous conceptions of moral idealism have 
been adopted from the outside, as by Philo from Plato, 
by Maimonides from Aristotle, and by Steinthal, Laza- 
rus and Hermann Cohen from Kant. Grafted upon 
the tree of Judaism, they have yielded beautiful fruit 
of character. Adjusted to the fundamental attitudes 
and teachings of Judaism, they form part of the ethical 
tradition of Judaism. To the degree to which they help 
us solve our moral problems, they are vital for us to- 
day. 

•Even in Reform Judaism women are still unable to find 
admission into the rabbinate. Neither is it common for them 
to hold the highest offices in the synagogue. In Orthodox 
and Conservative synagogues they do not count in a quorum. 
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l\/loRAL ENDS. “Which is the right course that a 
man should choose for himself?” is a question which 
every person who wishes to master the art of life 
must answer for himself. So many failures result from 
failure to apply intelligence to the affairs of life, from 
the neglect to think out either the ultimate or proxi- 
mate goals and directions of conduct. Like dumb- 
driven cattle multitudes of men are the playthings of 
their emotions and appetites, consuming their years 
in the search for food, sex and amusements. Motivated 
by low aims, their lives are circumscribed and narrow. 
Their thoughts and their strivings are harnessed to the 
steeds of their physical desires. Matters that do not 
directly affect their skin-bound existence fail to touch 
them. 

Some of more reflective turn of mind rationalize 
these pursuits and place them as the conscious aims of 
all human striving. The driving forces of life, they 
maintain, are personal happiness and utility. That 
which yields the maximum of satisfaction recommends 
itself as ideal. The good is the pleasant or useful. Con- 
versely, things that are painful or useless are neither 
good nor valuable. Human occupations, social rela- 
tions and political interests are invariably determined 
by considerations of personal advantage. Everything 
is reduced to a hedonic plane. Self-interest determines 
every enterprise and situation. Friends are selected for 
the advantages, social, economic or political, which 
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they are expected to bestow. Even charity is not dis- 
interested. It is dispensed out of the desire to rid one- 
self of sights and situations that communicate pain and 
distress, with a view to securing public recognition, 
or for the pleasure of playing patron to the poor and 
forlorn, thus experiencing a sense of importance and 
of power. Religion itself often recommends charity as 
an investment, yielding dividends both in this world 
and in the next. Love of man and woman is stripped 
of all romance, glamor, and ideal, and reduced to mere 
sexual gratification. The love of parent for child be- 
comes nothing more than a matter of self-benefit. As 
the child clings to the mother because it is helpless 
without her, so the mother is attached to the child be- 
cause she needs the child. All other ideal relations turn 
out to be expressions of self-love. 

Some form of self-gain or of happiness is doubtless 
“the tacitly implied ultimate end” and impelling force 
of all endeavor. Only by advancing their own interests 
do men also advance the welfare of society. However, 
men are better than their theories. The reduction of 
the aims of human endeavor to a calculus of profit and 
loss, to pleasure and pain, or to the craving for power 
leaves out of thought much that is heroic in human 
nature. There are times when man flings personal con- 
siderations to the winds and sacrifices his life for 
others. Considerations of personal welfare sometimes 
vanish even from the minds of otherwise selfish crea- 
tures when the imperative call of duty comes. Hard- 
ened criminals have on occasion evinced tender regard 
for others. A news item, which is not wholly out of 
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the ordinary, reports that a child was taken to a hos- 
pital for an operation. The surgeon found a transfusion 
of blood indispensable. In response to an announce- 
ment, more than a dozen young men, who had not 
even known the little sufferer, came to offer their 
blood. The action of men in disasters at sea, with the 
rule of “women and children first,” and with the 
crews and captains last, demands a different measure 
of conduct than the physical self. Men by the thou- 
sands, in every civilized land, devote their energies to 
painstaking tasks in laboratories, struggling to extend 
the boundaries of knowledge and to overcome disease 
and danger at the cost of their lives. Responding to an 
inner call, they lay down their lives in the effort to 
alleviate pain, misery and suffering, in order that 
others may live a fuller and a happier life. The Father 
Damiens, the Florence Nightingales, the Grenfells, 
Pasteurs, Ehrlichs, and Noguchis cannot be left out 
from any balance sheet of human character. The 
martyrs of religion, science and patriotism, whose 
name is legion, show that considerations other than 
those which end in self often shape the lives of men. 

With Leslie Stephen we conclude that “the attempt 
to establish an absolute coincidence between virtue 
and happiness is in ethics what the attempting to 
square the circle or to discover the perpetual motion is 
in geometry and mechanics.” The universality of 
suffering and its presence in the lives of the noblest of 
men suggest that happiness cannot be the highest end 
of human existence. Those who refuse to gauge life 
by the yardstick of profit and loss, of pleasure and 
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pain, or of animal satisfactions, find their highest goal 
in their self-realization as spiritual personalities, in the 
actualization of their capacities for goodness, truth, 
beauty, and holiness, and in the cultivation of good 
will and in its translation into a dynamic of character 
and of action. Some are enthralled by the vision of 
intrinsic goodness or are overawed by the majesty of 
God, finding the meaning of life in sacrificial service 
of Him. Even on the theory that happiness is the chief 
end of man, it cannot be overlooked that there are 
different kinds of happiness. Not all men can be satis- 
fied with the happiness of the snail. There are those 
whose happiness must be that of the soaring eagle, ever 
aspiring, ever striving for the heights. 

Spencer contends that “no school can avoid taking 
for the ultimate moral aim a desirable state of feeling 
called by whatever name — ^gratification, enjojrment, 
happiness. Pleasure somewhere, at some time, to some 
being or beings, is an inexpugnable element of the con- 
ception. It is as much a necessary form of moral 
intuition as space is a necessary form of intellectual in- 
tuition.”^®* It has been well observed that while 
pleasure may be the form, it is not the substance 
of moral intuition.“^ The sense of right, obligatoriness, 
and goodness stems from deeper roots of our being. 

The logic of experience demands that the hedonic 
ideal be shifted from the egoistic to the universal plane. 
It is the greatest good to the greatest number that 
looms as the moral ideal in the teaching of men like 
Bentham and John Stuart Mill. The happiness which 
forms the standard of right conduct “is not the agent’s 
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own happiness, but that of all concerned.” Personal 
impulse, pleasure, desire, and judgment are not purely 
private matters, springing wholly from within and 
operating independently. In great part they are evoked 
and molded by external pressure. We are ushered into 
a social life consisting of hereditary and environ- 
mental, economic, political, and cultural factors and 
of group habits, laws, and beliefs. Forming the con- 
dition of social existence, these forces exert continuous 
pressure upon us, directing our thought and our con- 
duct. Adjustment to them assumes the form of social 
obligation and duty. Deviation from them is frowned 
upon and stigmatized as anti-social, i.e., immoral, dis- 
loyal, and dangerous, whereas conformity to them is 
recognized as moral, loyal, and helpful. Our actions, 
instead of being wholly our ovm, are conditioned by 
the requirements of our group or people. While we 
feel ourselves free human beings, we submit, whether 
consciously or unconsciously, to the dictates of our 
society as expressed either directly or through its lead- 
ers. Aside from such adjustment to the public good 
there can be neither sharing in social life nor self- 
preservation in the struggle against the forces of na- 
ture and of a world in which tribes and nations are 
often set against one another. Private interest thus 
coalesces with social well-being, defining for us the 
sphere of duty and of right. The laws which the group 
promulgates and which maintain its life resemble, in 
some respects, the laws of nature. A breach of the so- 
cial order appears anti-natural. 

Behind the social imperatives there is the religious 
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command and sanction. Ever playing a social role, 
religion sustains and reinforces the claims of the group 
upon the individual, even as it protects the individual 
against the undue pressure of the group. Primitives 
fancied the spirits and gods as bound up -with their 
tribes and peoples, acting as guardians of the tribal 
mores and standards. The religion of Israel, too, re- 
garded God as the keeper of the covenant and guar- 
antor of justice, demanding and enforcing right con- 
duct from individuals and from the nation. 

The moral ought thus reveals itself as something 
different from the dictate of reason. Intelligence 
dawned comparatively late in man’s development and 
introduced orderliness and consistency into conduct, 
which by its very nature is subordinated to the needs 
of society. The real root of obligation, however, is 
non-rational and social. National crises generally bring 
this fact into clear light. The ends of the nation be- 
come the goals of the individual. Private opinions and 
judgments are silenced before the concrete situation of 
a people facing the perils of war and defeat. Only 
exceptional personalities, filled with the sense of Divine 
vocation or dowered with rare mental powers of fore- 
sight, rise beyond the confines of the immediate com- 
munity to vision the needs of other communities as 
well, and to recognize duties to humanity at large. 
Rising above the mass of their fellow men, these com- 
mandmg figures strike at the old and disclose the new, 
they wound and they heal, liberate and transform. To 
use Bergson’s figure, like an “army of conquerors,” 
these prophetic spirits, founders and reformers of re- 
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ligion, enthusiasts and mystics, sages, saints, bre 
through the crust of habit and convention, blaze 
roads of moral progress and raise humanity to a 
destiny. Obligation becomes through them “the force 
of an aspiration or an impetus,” urging men onward to 
lofty ends and spurring them to heroic deeds beyond 
those dictated by nature.^®® 

While moral ends attain clarity through reason, they 
grow into power through the sanctions of religion. As 
considerations of reason, they are subjected to con- 
ditions and limitations, and thus are ultimately re- 
duced, in practice if not in theory, to prudentialism, 
whereas religion endows them with absoluteness. Rec- 
ognized as the will of God, they claim man’s complete 
and unquestioned obedience. They become the uncon- 
ditioned law of his being, a categorical imperative.* 

• Unless we assume that the foundations of morality rest in 
the will and the wisdom of God, transcending group interests, 
economic conditions and temporal exigencies, the ground of 
obligation crumbles and all social reform and democratic 
claims lose their force. Galloway writes: “The truth is, the 
ethical conception of life cannot stand by itself: we must 
either try to reduce it to the natural or carry it up into the 
spiritual. The former attempt cannot possibly succeed. The 
alternative is the frank recognition that the ethical view of 
man and his vocation, when its implications are thought out, 
leads up to the religious view.” (The Idea of Immortality ^ 
p, 221.) To this we may add W. E. Hocking’s consideration: 
“Unless the universe has a central and unified life in which 
our destinies are involved, and which gives these destinies a 
higher importance than they can have for our finite vision, 
the notion of obligation loses the degree of dignity which 
we, in fact, ascribe to it. When we speak of the rights of man 
and the duties of man, the respect we accord them is measured 
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of men and their responsibility for one another. He is 
awed by the majesty and sanctity of truth, of right 
and of love, and he puts his confidence in them. The 
good recommends itself to him not as a mere invention 
of man but as grounded in the very nature and context 
of the universe. Despite the moral chaos, moral laws 
operate. They seem as real as the laws which govern 
his physical being or the rest of nature. Man does not 
invent them; he only discovers them. They are mani- 
festations of the universal order-producing principle 
or of the will and purpose of God. As the compass in- 
troduces us into the world of space so the good 
introduces us into a divinely governed universe. Un- 
derstanding the true implications of the moral ideal, 
loyalty to its imperatives and perseverance in render- 
ing it, the rule of conduct for oneself and society 
constitute the supreme good. In this sense, the good 
merges with and becomes part of the holy. In the 
words of the prophet: “It hath been told thee, O man, 
what is good, and what the Lord doth require of thee: 
only to do jusdy, and to love mercy, and to walk 
humbly with thy God” (Micah 6:8). The ethical 
ideal of the good as shown in justice and in love is 
not a mere social figment or utilitarian device. For the 
religious soul it is charged with spiritual value, as a 
revelation of the will of God. It is to this Divine ele- 
ment in morality that the prophets and the Torah ap- 
pealed and to which the sages directed their searching 
minds. It is also the element which constitutes the 
beacon light of man’s undying aspirations. 

While the highest good transcends the immediate 
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interests of both the individual and the community 
and is conceived as having its source in God, it is 
bound up with the lives of men and of nations. De- 
votion to the supreme ideals of one’s people and of 
humanity represents its corollary. However, the ideals 
of one’s class or nation may not coincide with those 
of humanity (e.g., wars between classes and nations). 
The growth of the individual may be arrested by class, 
tribal, national, or racial mindedness. The lesser “loyal- 
ties” to one’s particular race, nation, class, or group 
may tend to grow into exclusivism, narrowness, and 
combativeness, and ill will toward others, and thus may 
defeat the greater loyalty toward universal humanity. 
To preserve the gains of moral progress and, at the 
same time, to respond to the claims of one’s own com- 
munity is a task of the greatest difficulty. In the light 
of such conflict man’s freedom consists in enjoying 
the right of judgment as to which loyalty has the high- 
est claim upon him, i.e., which demands serve the 
highest good. These he must learn to judge not on the 
ground of external pressure, personal whim or tempo- 
rary expediency but on the ground of the permanent 
and universal well-being. Freedom of decision means 
the unhampered exercise of reason and conscience in 
the determination of what constitutes right and good. 
Anything that impairs the free workings of reason 
and of conscience and interferes with man’s moral 
autonomy marks a defeat of the aspiring spirit of man. 
On the other hand, with personal freedom preserved, 
every voluntary sacrifice of self-interest upon the altar 
of the common good represents a victory of the spirit. 
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MOTIVES OF CONDUCT. The Consideration of moral aims 
may serve as a key to the motives, i.e., of the psychic 
and rational grounds, of conduct which figure most 
prominently in Jewish thought. In general they may 
be said to have varied with the advancing viewpoints 
of Judaism, although some of the older and less ideal 
motives appear by the side of more progressive stand- 
ards, either as survivals or as pedagogic means to 
higher ends. 

The profit motive has persisted throughout the de- 
velopment of Judaism, keeping pace, however, with 
its changing outlooks. In the Bible, where the unit of 
consideration is the nation, and where the moral ho- 
rizon is bounded by this world, the law of compen- 
sation plays the leading role. The acts of the individual 
have their bearing not only upon his own but also 
upon his people’s future. Achan, by breaking a tabu, 
brings guilt upon the entire people (Josh. 7) . Jonathan 
tastes the honey of the forest, in unconscious violation 
of Saul’s oath, and thereby brings defeat to the army 
of Israel. On the other hand, righteous men are the 
bulwark of the community. A faithful remnant insures 
the nation’s future (Gen. 18; Is. 10:20 f.). Obedience 
to the commands of God guarantees prosperity, plenty 
and security for oneself and for the nation. Disobedi- 
ence, on the other hand, entails sorrow, grief, misery, 
defeat, suffering, and death (Deut. 11:13-21; 28; Lev. 
26). “That it may be well with thee” and “that thou 
mayest prolong thy days upon the earth” are the re- 
current themes of Deuteronomy and are implied in the 
other books of the Bible. The well-being referred to 
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is both communal and personal. The second command- 
ment appeals to this principle of Divine retribution 
(Ex. 20:5-6; Deut. 5:9-10). Jeremiah speaks of God 
as “great in counsel, and mighty in work; Whose eyes 
are open upon all the ways of the sons of men, to give 
everyone according to his ways, and according to the 
fruit of his doing” (Jer. 32:19). This belief hardened 
into a ruling dogma. Though challenged by Job as 
inadequate to explain the vicissitudes of life, it main- 
tained itself as part of Jewish religious belief because 
of its ready appeal to common sense and to the un- 
critical demands of justice. Moral behavior further 
recommends itself as a form of group loyalty. A good 
act benefits the entire people; an evil deed injures all 
of them. Hence the rabbis emphasized that “all Israel- 
ites are responsible for one another.” Jewish unity 
often has been enforced by the harsh conditions under 
which they lived. The entire people was held ac- 
countable for the misdeeds of individuals. 

In response to the deeper craving for a moral balance 
in the affairs of men, the principle of retribution was 
extended also to the hereafter. The injustices of this 
life will be adjusted in the next. Divine judgment 
awaits aU creatures. The good which a man does will 
not fail of a harvest in the hereafter. Evil, too, is stored 
up for his future punishment. Man’s conduct, whatever 
its temporal reward, comes to a final accounting in 
the beyond.^ The Mishnah enumerates certain duties, 
like respect for parents, the practice of charity, prompt 
attendance at worship, hospitality to wayfarers, visit- 
ii^ the sick, dowering the bride, etc., as yielding 
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fruit in this 'world, while their stock remains for the 
world to come.“^ “A portion in the future world” or 
“future bliss” has figured as an incentive for religious 
conduct. Doing good came to be regarded as storing 
up treasures in heaven.“® Man’s meritorious acts tran- 
scend personal, and even national well-being, and as- 
sume universal significance. They condition the salva- 
tion of the whole world. In the opinion of the rabbis, 
“The Messiah will come only in a generation which 
is either wholly meritorious or wholly steeped in 
guilt.” 

The doctrine of grace aims to encourage men in 
righteousness. No one need despair. A share in future 
bliss awaits even those who have but little merit of 
their o'wn. “All Israelites have a portion in the world to 
come.” It is assured them as an act of grace, a grace 
first extended to Abraham and continued to his seed 
after him. The merit of the fathers aids their children 
and mitigates the severities involved in the strict ap- 
plication of justice. 

The wage motive of righteousness is fed by the twin 
psychological roots of expectancy of reward and of 
jeoT of punishment. The fear grows out of the cer- 
tainty of God’s avenging ■wrath for evil doing. In the 
wor^ of the sage: “The wicked flee when no man 
pursueth; but the righteous are secure as a young lion” 
(Prov. 28:1). Conscience plagues the ■wicked. They 
^ead the effect of their misdeeds (Gen. 3:10; 4:13- 
14). This motive operates in both personal and na- 
tional life. Disobedient Israel is threatened ■with dire 
calamities, while prosperity and peace are held out as 
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the prize of obedience to the word of God (Is. 
3:10-11; Deut. ii: 13-17; 28; Lev. 26). 

Fear of the consequences of evil serves a discipli- 
nary purpose. “A wise man feareth and departeth from 
evil” (Prov. 14: 16). “Fear the Lord and depart from 
evU” (Prov. 3:7) represents the typical admonition of 
the sages. Identified with religion, fear of God figures 
as the beginning and the end of wisdom, as the con- 
dition of true knowledge of God and of blessedness. 
The way to escape the fear of death and of other 
evils is to fear and to trust in God (Ps. 56:4). The 
fear of God, as we noted earlier, is by no means a 
depressing emotion. The Psalmist uses it in the sense 
of reverence and of awe, when he calls, “Serve the 
Lord with fear, and rejoice with trembling” (2:11). 
When approached in awe, God puts gladness in the 
heart. To them who fear (=revere) Him “shall the 
sun of righteousness arise with healing in its wings” 
(Mai. 3:20). Fear thus came to be coupled with love 
as the great commands of religion. Both lead man to 
hate and to depart from evil (Deut. 10:11-12; Ps. 
97:10). Ben Sira summarizes the Jewish attitude to- 
ward these two motives of conduct: 

They that fear the Lord will seek His good pleasure. 
And they that love Him will be filled with [His] Law. 
They that fear the Lord will make ready their hearts, 
And will humble their souls before Him. 

— 2:15—17; see also 1:11-20; 2:7—11 

Though fear and love came to be used in com- 
bination, the rabbis call attention to their root dif- 
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ferences. Commenting on Dent, 6: 5, “Thou shalt love 
the Lord thy God,” the Sifre observes: “Scripture has 
distinguished between one who serves God from love 
and one who serves Him from fear. . . . Sometimes, 
a man who is afraid of his fellow will leave him when 
he becomes troublesome and go his way. But act thou 
out of love, for there is no love where there is fear, 
nor fear where there is love, except in relation to God 
alone.” R. Simeon b. Eleazar teaches: “Greater is he 
who acts from love than he who acts from fear.” 
Abraham is the prototype of God-loving men; Job 
of God-fearing men, though on the ground of Job 
13:15 and 27:5 he too was claimed to have served 
God from the motive of pure love.“^ 

The wage motive of righteousness easily empties 
itself of its religious character. The service may be- 
come entirely subsidiary to the reward. Posthumous 
compensation only represents the postponement of 
sensuous gratification. The rabbis, therefore, felt the 
need of a purer motive to direct man in his religious 
life. Thus Antigonos of Socho teaches: “Be not like 
servants who minister to their master [solely] upon 
condition of receiving a reward; but be like servants 
who minister to their master without the condition of 
receiving a reward; and let the fear of heaven be upon 
you.” The religious life must be actuated by genuine 
reverence for God rather than by self-interest and 
material considerations. Only such a religion can stand 
the test of life. Not that the practice of religion is 
barren of results. Josephus, giving a Hellenistic tinge to 
the Pharisaic doctrine, writes: For those “who live in 
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accordance with our laws the prize is not silver or 
gold, no crown of wild olive or of parsley (i.e., as in 
the Olympian or the Isthmian and Nemean games) 
with any such public mark of distinction. No; each 
individual, relying on the witness of his own con- 
science and the lawgiver’s prophecy, confirmed by 
the sure testimony of God, is firmly persuaded that to 
those who observe the laws and, if they must needs 
die for them, willingly meet death, God has granted a 
renewed existence and in the ages the gift of a better 
life.” As far as this life is concerned, Ben ’Azzai 
states succinctly: “The reward of a precept is a precept 
and the punishment of a transgression is a transgres- 
sion.”^®* The real compensation for either good or evil 
is in the acts themselves. Good leads to more good, and 
evil is trailed by evil. R. Eliezer comments on Ps. 
1 12: 1, “ ‘Happy is the man who feareth the Lord, that 
delighteth greatly in His commandments,’ i.e., who 
delights in His commandments themselves and not in 
the reward of His commandments.” The Sifre com- 
ments on Deut. 11:13: “Lest you say I shall study 
Torah in order that I may become rich, that I may be 
called Rabbi or that I may be rewarded in the here- 
after, Scripture specifies ‘to love the Lord your God’; 
whatever you do, do from love.” ^ R. Eleazar b. 
Zadok taught: “Do things for the sake of doing them; 
engage in them for their own sake.” He taught further: 
“If Belshazzar, who made common use of the vessels 
of the sanctuary, which were already profaned (cf. 
Ezek. 7:22), was plucked out of this world and of 
the next, he that makes profane use of the instrument 
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wherewith this world and the next were created (i.e., 
the Torah) will surely be uprooted from both this 
world and the next” similarly. R. Benaah teaches: 
“If you have fulfilled the words of the Torah for their 
own sake they are life unto you (Prov. 4:22), but if 
you do not fulfill them for their own sake they slay 
you.” In the same spirit R. Zadok taught: “Make 
not of the Torah a crown wherewith to aggrandize 
thyself, nor a spade wherewith to dig. So also Hillel 
used to say, ‘He who makes a worldly use of the crown 
of the Torah shall waste away.’ Thus you learn that 
he who derives a profit for himself from the words 
of the Torah removes his life from the world.” The 
belief that the Torah must not be a means of gain led 
the masters of Judaism in the course of many centuries 
to earn their livelihood by ways other than through 
remuneration for teaching Torah. A salaried rabbinate 
is a comparatively late institution. 

With deep insight into human nature, Rab coun- 
selled: “Let man ever engage in the study of Torah 
and the performance of its commandments even if not 
for their sake, for engaging in them for ulterior con- 
siderations may lead him to engage in them for their 
own sake.” Expectancy of rewards and fear of 
p uni s hm ents may serve as pedagogic aids to perfection. 
Maimonides writes: “In order that the common folk 
might be established in their convictions, the sages 
permitted them to perform meritorious actions with 
the hope of reward, and to avoid the doing of evil out 
of fear of punishment. They encourage them to these 
conceptions and their opinions become firmly rooted. 
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until eventually the intelligent among them come to 
comprehend and know what truth is and what is the 
most perfect mode of conduct.” The true lover of 
God must outgrow these pedagogical crutches. He 
must love truth and follow virtue not because of any 
worldly or other-worldly emoluments but because of 
their intrinsic value. As a child of God, man attains 
his full self-realization by leading a godly life. With- 
out demanding clear tariffs of merits and demerits, 
man must offer his deeds, his strivings and his ideals 
at the altar of God and live in the hope of Divine ap- 
proval. Albo similarly emphasizes that while retribu- 
tion is a cardinal principle of religion, the true lover 
of God is motivated neither by considerations of com- 
pensation nor by fear of punishment but solely by the 
desire of fulfilling the will of the Beloved One.“’ 

Man must aspire after the highest, which alone is 
fit to serve as his ideal. His deeds should be prompted 
by motives of pure religion. This is expressed in the 
saying of Antigonos by the words, “and let the fear 
of Heaven be upon you.” Fear of Heaven, as we have 
seen, came to denote piety or religion. It is fear min- 
gled with reverence and love. Sometimes the religious 
motive is expressed by the phrase Leshem shamayim 
— “for the sake of Heaven” or Lemaan hashem — “for 
God’s sake.” In the words of R. Jehudah Hasid: men 
should be guided not by fear of punishment in this 
life or in the next but by fear of not being whole- 
hearted with God.^^ 

The religious rule of conduct is: so act that your 
action may have the approval of both man and God 
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(Prov. 3:4). Possibly this is the meaning of R. Hanina 
b. Dosa’s dictum: “He in whom the spirit of his fellow- 
creatures takes delight, in him the spirit of God takes 
delight; and he in whom the spirit of his fellow- 
creatures does not take delight, in him the spirit of 
God takes no delight.” 

The religious motive assumes different forms. It 
appears as obedience due God on several grounds. 
The oldest of them is the covenant relationship be- 
tween Israel and God. God chose Abraham and his 
seed as His people. This covenant was renewed on a 
larger scale at Sinai, where it was embodied into a 
code of law. As God’s people they owe Him un- 
questioned service and undivided loyalty. Under pro- 
phetic preaching the religious motive was moralized. 
Man must do God’s will because it represents the 
moral good (Is. 48:18-19). God demands righteous- 
ness and mercy, for through them men attain true life. 
The motive of obedience was further moralized 
through fusion with the motives of gratitude and love. 
The prophet Hosea denounces the immorality of 
his day as a form of ingratitude to God (2: 1 1). The 
Deuteronomist, too, pleads for devotion to God out of 
gratitude for all He has done for the people in the 
past, by choosing them from among all peoples, de- 
livering them from bondage and revealing to them 
His law. Justice to one another and sympathy for the 
poor and the unfortunate are claimed as an acknowl- 
edgment of their indebtedness to God (10:12-22). 

Obedience to God in the view of Malachi (1:6) is 
prompted by man’s relationship to Him as servant, on 
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the one hand, and as son on the other. The first con- 
veys the idea of subordination to God. In the words 
of the Torah: “Unto Me the children of Israel are 
servants; they are My servants whom I brought forth 
out of the land of Egypt” (Lev. 25:55). While servi- 
tude to man is degrading, service of God is the highest 
honor. All worship constitutes service of God. The 
idea of Divine sonship derives from the sense of iden- 
tity with the higher order. To be a son of God is not 
the prerogative of one favored individual — as is 
claimed by Christianity for its founder — ^but of every 
God-conscious being. In the words of R. Akiba: “Be- 
loved is man, for he was created in the image of God; 
by special love it was made known to him that he was 
created in the image of God, as it is said, ‘for in the 
image of God made He man’ (Gen. 9:6). Beloved 
are Israel in that they were called children of God; 
by a special love it was made known to them that they 
were called children of God, as it is said, ‘Ye are chil- 
dren of the Lord your God’ ” ^ (Deut. 14: i ) . As sons 
and servants of God, the Jewish people are called upon 
to act as God’s wimesses (Is. 43:10-12). This privi- 
lege is not limited to Israel. All men shall ultimately 
testify to Him (Is. 45:23). This is the substance of the 
belief of the establishment of the Kingdom of God on 
earth. 

The consciousness of Divine sonship is coupled with 
the sense of human brotherhood as motive powers of 
moral conduct. The two, as will be shown later, are 
inseparable in Jewish thought. 
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IKjddush hashem. What ground does Judaism posit 
for the ethical ideal? To be valid, it must have its 
source outside itself. Man cannot be expected to sacri- 
fice personal desires and satisfactions for others unless 
he is motivated by an ideal transcending his own self. 
The basis for the obligation which he feels is not in 
his skin-bound existence, in the social herd or in blind 
custom, but rather in the nature of the spiritual en- 
vironment in which we live, in God and in the 
Divine quality of the human spirit. From this source 
alone come the urges to love, to sacrifice and to aspire 
beyond physical well-being and necessity. The basis 
for living as moral beings, i.e., to respect each other’s 
life, honor, and personality, to do Justly, to love 
mercy and to cherish peace is not only because we are 
social animals, but principally because we are brothers 
by virtue of being children of God. Our moral nature 
points to a world of spirit or God. He forms die 
ground of our moral gravitation. Consequently our 
moral values are not mere outgrowths of prudential- 
ism, utilitarianism, or eudemonism, but rather mani- 
fest a Divine endowment in our natures. Our whole 
moral and religious life thus assumes the character of 
witnessing unto God, or, in traditional Jewdsh phrase- 
ology, of a sanctification of God’s name, a Kiddush 
Hashem. 

Through the long centuries of Jewish history, Kid- 
dush Hashem figured as the dominant ideal of re- 
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ligious life. R. Simeon b. Eleazar says; “When Israel 
does God’s will, His name is magnified in the world 
(Jos. 5: 1, 2: lo-i i), but when Israel fails to do God’s 
will. His name is profaned in the world.” Israel’s 
well-doing was believed to affect God Himself. Ac- 
cordingly in the development of the idea of Kiddush 
Hashem two aspects must be noted, one Divine and 
one human. Ezekiel announces that in view of Israel’s 
failure, God himself will hallow His name by reveal- 
ing His Divinity in triumphant might before the na- 
tions and thus vindicate His justice. His punishment 
of Israel led to a profanation of His name, for man 
said of them: His own people have been exiled from 
the land. In pity for His holy name He will restore 
them back to their land, and thus sanctify (vindicate) 
His great name (Ezek. 36:20-37; 39:7-8; so Is. 48:9). 
God will thus compel the acknowledgment and the 
reverence of the nations. “Thus will I magnify My- 
self, and sanctify Myself, and I will make Myself 
known in the eyes of many nations; and they shall 
know that I am the Lord” (38:23). These words, 
embodied in the opening of the Kaddish, sound the 
Messianic hope of the ultimate establishment of the 
Kingdom of God on earth.“* 

In this light the rabbis interpret the Divine part in 
the whole drama of Israel in Egypt, of the Exodus, 
and of the conquest of Canaan as having had for its 
object the sanctification of God’s name. The miracles 
shovm to Daniel and his companions were intended 
to serve as means of bringing the nation to acknowl- 
edge God. The sole purpose of giving the Torah to 
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Israel was to sanctify God’s name. Remnants of Israel 
will be spread in many lands, “and they shall declare 
My glory among the nations” (Is. 66: 19).^“ 

The uniqueness of the doctrine of Kiddush Hashem 
derives from its human side as the supreme ideal and 
obligation of the Jewish people. It makes its first ap- 
pearance negatively in Amos 2:7, where the infraction 
of moral laws is denounced as a profanation of God’s 
name. Isaiah demands of Israel the sanctification of 
God (8:13; cf. i9:2if.; 29:23) and defines the idea of 
sanctification in moral terms. “The Lord of hosts is 
exalted through justice and the Holy One is sancti- 
fied through righteousness” (5: 16). This idea is central 
in the priestly writings in the Bible. By means of cere- 
monial deeds as well as through moral actions men 
sanctify and honor God. Priests, prophets and the 
whole people of Israel must so conduct themselves 
as to reflect credit upon the God they worship. 
“Through them that are nigh unto Me I will be sancti- 
fied, and before all the people I will be glorified” (Lev. 
10:3; cf. Num. 20:12; Deut. 32:15). When they fail 
to honor Him properly, His name is profaned. Ezekiel 
charged Israel with violation of the Torah, profanation 
of the Sabbaths, and despising the holy things (32:8, 
26). Idolatry in any form constitutes a profanation of 
God’s name, which God will not tolerate in Israel 
(Lev. 20: 3; 22: 32). Religion is judged by the conduct 
of those who profess it. Not by words of mouth alone 
but by their whole lives men must witness to God. 
One’s behavior must reflect the Divine, and render 
Him beloved by other men. The commandment “Thou 
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shalt love the Lord thy God” (Deut. 6:5) is inter- 
preted in the Sifre: “Make Him beloved by your 
fellowmen.” 

Kiddush Hashem forms the subject of the third 
benediction in the ’Amidah. The Kedushah calls upon 
Israel to sanctify the name of God even as the angels 
sanctify it on high (Is. 6: 2-3 ). This thought is stressed 
in the m 57 Stic Haggadah and in numerous piyyutim 
for the High Holy Days. Kiddush Hashem came to 
form the ruling objective of religious and moral con- 
duct, not only in public but also in private. R. Isaac 
Abravanel construes the saying of R. Levitas in Abot 
4:4 that man should be exceedingly humble, as aiming 
against hypocrites, who, under the cloak of humility, 
plot to take advantage of their fellow men. Their 
secret pride is an offense against Heaven. R. Levitas’ 
saying applies further to all who give the appearance 
of modesty but who are proud of heart. Of them the 
prophet says: “For the Lord of hosts hath a day (of 
judgment) upon all who are proud and lofty, and 
upon all who are lifted up and lowly” (Is. 2:12, with 
deviations from the literal translation) . The rabbis say 
that he who profanes God’s name in secret crowds out 
the Shechinah, for the two “cannot live in the same 
premises.” Samuel de Uzida adds to these observa- 
tions of Abravanel, that every offense, whether in- 
advertent or presumptuous, does not escape from being 
something of a profanation of God’s name, inasmuch 
as His word is despised.^®® Conversely, each virtuous 
deed, whether private or public, constitutes an act of 
Kiddush Hashem. 
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Obviously witnessing to the Divine in public is 
rated more highly, because of its effect upon others. 
Thus R. Simeon the Hasid observes that Joseph, for 
sanctifying God’s name in private, merited that the 
second letter of the Tetragrammaton (Ps. 81:6 — 
JeA>oseph) be added to his name; Judah for sancti- 
fying God’s name in public (Gen. 38:26) merited that 
all the four letters of the Tetragrammaton be em- 
bodied in his name.“® God’s name is sanctified by the 
observance of ceremonial as well as of moral laws. 
Thus strict regard for the Sabbath serves as a testi- 
mony to God.“^ 

The question, “What constitutes Hillul Hashem?” 
is variously answered by a number of rabbis. Rab 
holds that God’s name is profaned by a scholar when 
he makes a purchase and does not pay immediately. 
Abaye modifies this statement as applying only where 
no selling on credit system obtains. R. Johanan applies 
it to a scholar who walks four ells without studying 
Torah and without wearing phylacteries. Isaac of 
the school of Jannai thinks that God’s name is pro- 
faned when one renders himself an object of shame to 
his friends. R. Nahman b. Isaac expresses the similar 
opinion that a man has profaned God’s name when 
people have to say: “May God forgive him.” The 
ideal of conduct, according to Abaye, is that it may 
render God’s name beloved. A scholar who deals 
pleasantly with his fellow men reflects honor upon his 
father and teacher, and evokes the emulation of others. 
Conversely, a person, who by his conduct belies the 
Torah which he studied, brings down denunciations 
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upon those who taught him, and becomes an abhor- 
rence to his fellow men.'^® A scholar who teaches, “do 
not lend on usury,” and exacts exorbitant interest; “do 
not rob,” and proceeds to flay his fellow men; “do not 
steal,” and engages in thievery, profanes God’s name.^“ 
It becomes a duty to expose hypocrites in order to pre- 
vent the profanation of God’s name/" “Though one 
profaned God’s name in secret he is made to pay the 
penalty in public. No distinction is made between in- 
advertence and presumption in such instances."^ Ret- 
ribution follows both types of action, even though in 
differing degrees corresponding to the gravity of the 
offense.'" 

Consequently, a man of piety, scholarship or promi- 
nence must strive to be above reproach in matters of 
business, in his food and drink, and in his relations 
with his neighbors in general. He must keep himself 
free from pretense and duplicity, and exercise pa- 
tience and forbearance. Above all he must avoid giv- 
ing ground for offense against his faith.'" 

This consideration renders robbery of a non-Jew a 
graver offense than robbing a fellow Jew. Even in 
accidental cases one must not permit himself to take 
advantage of a stranger.'" The story is told about 
Simeon b. Shetah, who bought an ass from an Ish- 
maelite, and found a precious stone on its neck. His 
disciples congratulated him on his good fortune, but 
he ordered the stone returned to its owner. “I bought 
an ass,” he explained, “not a precious stone.” Where- 
upon the Ishmaelite exclaimed: “Blessed be the God of 
Simeon b. Shetah.” Once rabbis bought a heap of 
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grain from an army and found in it a bundle of dinars. 
When they returned the money, the soldiers ex- 
claimed; “Blessed be the God of the Jews.” 

The Sittenbuch (a Yiddish paraphrase of the four- 
teenth century OrhotTzaddikmi) teaches; “Also with 
a gentile one should not deal falsely or deceptively, for 
that is a hillul hashem. For when gentiles see that the 
Jews deceive them, they begin to hate the Jews and to 
say that since the Jews practice falsehood, their faith, 
too, must be false. Thus God’s name is profaned. 
When one deceives a gentile he may not be able to 
repent of the evil, for the Creator, praised be He, can- 
not tolerate lying and deceiving even when directed 
against a gentile. On the other hand, he who deals 
truthfully and faithfully with gentiles sanctifies His 
holy name. Thereby they come to love us and they 
grow pious. Seeing the righteousness with which Jews 
deal with them, they say; ‘How pious are they and 
what a good faith they have!’ Thereby God’s name is 
sanctified.” 

The same motive is invoked by this moralistic work 
for raising the standard of Jewish devotion; “When 
gentiles enter the synagogues and hear and see how we 
falk and babble with one another [during the service], 
it is a hillul hashem. For when they behold such levity, 
they say; ‘The Jews themselves do not think much of 
their prayers.’ Could there be a greater hillul hashem 
than this? Similarly with all the mitzvot. When the 
gentiles note how careless we are in observing them, 
they conclude that we have little regard for our faith. 
However, if the gentiles see that we are upright and 
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observant, they praise us, saying; ‘The Jews are more 
devout than we gentiles are.’ Then we become sancti- 
fiers of the name of God.” 

Though religion in its truest form is what man does 
with himself in his solitude, as a social phenomenon it 
must reckon with its public practice, especially be- 
cause of its effect upon others. Accordingly R. Abahu 
teaches in the name of R. Hanina that it is better for 
man to commit a transgression in secret than to pro- 
fane God’s name in pubhc (Ezek. 20:39). the 

Elder goes to the extent of saying: “If a man sees 
that his evil inclination is overpowering him, let him 
go to a place where he is not known, attire himself in 
black and do his heart’s desire, but let him not profane 
God’s name in public.” A scholar must be particu- 
larly careful, for if God’s name is profaned through 
him, “he is not afforded the opportunity of re- 
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penting. 

This doctrine of Kiddush Hashem became the 
touchstone of Jewish practice. Lev. 18:5 reads: “Ye 
shall therefore keep My statutes, and Mine ordinances, 
which if a man do, he shall live by them: I am the 
Lord.” The Sifra comments: “He shall live by them, 
not that he shall die because of them. R. Ishmael 
taught: Whence do we know that if a man is told pri- 
vately, ‘Worship an idol that you may not be killed,’ 
that he may transgress the Law in order to escape 
death? Because it is written: ‘He shall live by them,’ 
i.e., not that he shall die by them. Does this imply that 
even if he is forced to embrace idolatry in public, that 
he should submit? Hence it is written: ‘And ye shall 
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not profane My holy name; but I will be hallowed 
among the children of Israel: I am the Lord who hal- 
low you’ (Lev. 22:32). If you sanctify My name, I 
too shall hallow My name through you as I did 
through Hananiah, Mishael and Azariah who, at a time 
when all the nations prostrated themselves before 
Nebuchadnezzar’s idol, stood upright like palms.” 
Where there is danger of public profanation of God’s 
name the Jew must uphold his faith at the cost of his 
life. Thus in time of religious persecution, martyrdom 
became a duty even when the transgression that was 
demanded was of a minor nature, both in private and 
in public. Prior to the Maccabean uprising, the Hasi- 
dim permitted themselves to be slain rather than vio- 
late the Divine law by taking up arms in self-defense 
on the Sabbath. The ii Maccabees embodies these ex- 
periences of martyrdom in the stories of the aged 
Eleazar, who submitted himself to death by torture 
rather than break the law by eating swine’s flesh, and 
of the mother and her seven sons who offered them- 
selves as sacrifices upon the altar of faith in the One 
God.* In the war against Rome, martyrdom again be- 
came the Jewish badge of honor. Like Samson and 
Saul, the Jewish soldiers who were besieged at Masada 
destroyed themselves rather than fall into the hands of 
the Romans. During the Hadrianic persecutions, a law 
was passed that to save his life a man may transgress 


• The rabbinic version of the story of the mother and her 
seven sons gives as the cause for martyrdom the demand that 
they worship an idol. Cf. n Macc. 7; Gittin 57b. 
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all the laws of the Torah, excepting only idolatry, in- 
cest and murder.“’^ In practice martyrdom was under- 
gone in other circumstances as well. In the time of the 
Crusades and during the Cossack massacres in the sev- 
enteenth and eighteenth centuries, Jews sought refuge 
from the brutality of the vicious mobs by destroying 
themselves and their dear ones. R. Jehudah Hasid com- 
ments on Ps. 95:7, “He is our God and we are the 
flock of His pasture”: “When do we know Him as 
our God? When we are slaughtered like sheep to 
sanctify His name.” To escape the danger of forced 
conversion to Christianity and to Islam the Jews of 
Spain and the Orient resorted to migration to other 
lands where they could enjoy freedom of worship."* 
The ghastly pogroms, incited by the forces of dying 
Czarism before the First World War, and the slaugh- 
ter of countless thousands in the Ukraine and other 
parts of Russia after the war, and the methodical ex- 
termination of millions of Jews by the satanic forces 
of Nazism during the Second World War added new 
chapters of horror to the tragic record of Jewish 
martyrdom. Though they were massacred not so 
much because of their religion as on account of their 
very existence — as part of a fiendish method of po- 
litical and racial warfare — ^their death, too, constitutes 
a Kiddush Hashem. They fell as victims of the eternal 
struggle for human dignity and for the right of every 
individual to life and to freedom against the forces of 
tyranny, hatred and bestiality. In their death, these 
victims of human depravity guarded the tortured 
image of God in man. 
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The honor of Judaism is entrusted not only to the 
Jewish community as a whole, but also to each indi- 
vidual Jew. It is within the power of each one of us 
to demonstrate its truth, dignity and beauty or to drag 
it into the mire. 

Israel continues to pray: “Our Heavenly Father, 
help us that by our lives we may sanctify Thy name 
before men, and testify of Thee and of Thy holy 
law. . . . Put into our hearts the love and fear of 
Thee, that we may consecrate our lives to Thy service 
and glorify Thy name in the eyes of all men.” 

THE MORAL PATTERN: iMiTATio DEI. In the art of living 
as in the art of sculpture or of painting we must 
reckon not only with aims and motives but also with 
patterns. Moses, we are told, was shown at Sinai a fiery 
model for the lamp which he was to make for the 
tabernacle. The rabbis took this to be symbolic of the 
fashioning of human lives as weU. Of them, too, it is 
said: “Look thou and work after their pattern which 
was shown thee in the mount” (Ex. 25:40). Like a 
star a man’s ideal is high in heaven. Though he may 
never quite succeed, he must strive to hitch his wagon 
to the star. In the very endeavor he finds scope for the 
expansion of his powers and for the growth of his 
spirit. 

The person whose eye is set on the highest cannot 
be satisfied with a pattern derived from the lower 
order of being. He refuses to regard life as a “strange 
interlude,” composed of nothing but predatory im- 
pulses, sex hungers, and animal satisfactions. Neither 
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is he content with a pattern of utilitarian type. His 
mind has been fired with a higher vision. He strives to 
fill his life with richer meaning. He no longer lives in 
the physical tracts of the body. He is conscious of soul 
life, of reason, of love of truth, of justice, of goodness, 
of beauty and of holiness. He is a child of the Divine 
order, created in the very image of God. While his 
physical being demands care, it must not dwarf the 
spiritual side of his being, if he is to work out within 
himself the pattern revealed to him on the height of 
religious vision. The Midrash comments on the words 
of Psalm loo: 3, “ ‘It is He that made us, and not our- 
selves’ — ^we do not make ourselves.” Rab Aha adds: 
“We do not complete our souls.” Our perfection as 
human beings is attained through our consciousness of 
the Divine.^®* 

Herein lies the chief service of religion to morality. 
Plato recognized that morality based upon considera- 
tions of reward and punishment or similar ideas of 
prudentialism lacks intrinsic worth. True morality 
consists in assimilating man to God. He puts these 
words into the mouth of Socrates: From the evils of 
earth let man take refuge in the divine order. “To fly 
away [from the earthly] is to become like God, as far 
as possible; and to become like Him, is to become 
holy, just, and wise. ... He is perfect righteousness; 
and he of us who is most righteous is most like Him. 

. . . There are two patterns eternally set before them 
[men]; the one blessed and divine, the other godless 
and wretched; but they do not see them, or perceive 
that in their utter folly and infatuation they are grow- 
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ing like the one and unlike the other, by reason of 
their evil deeds; and the penalty is, that they lead a 
life answering to the pattern which they are growing 
like.” 

Not all religions hold out the same heavenly pattern 
for man. Plato was impelled to question the moral 
value of the Greek myths concerning the behavior of 
the gods to one another. “Whether these stories have 
in other ways a good or bad influence,” he writes in 
the tenth book of the Laws, “I should not like to be 
severe upon them, because they are ancient; but, look- 
ing at them with reference to the duties of children to 
their parents, I cannot praise them, or think that they 
are useful, or at all true.” The great dramatists of 
Greece and the Stoic thinkers were not less outspoken 
in their condemnation of the immoral myths upon 
which the people were raised. The Jewish propagan- 
dists in Graeco-Roman times saw in them a source of 
corruption.^’^ R. Levi bar Hama dwelt on the kinship 
that is established between the worshippers and their 
deities. “He who follows an idol becomes like it, as it 
is said (Ps. 115:8): ‘They that make them shall be like 
unto them; yea, every one that trusteth in them.’ ” 
The clay can assume no finer form than is provided by 
the mold.* 

* The thought appears in Philo. He ridicules idolators as 
persons so demented that we might well say to them, 
“Good sirs, the best of prayers and the goal of happiness is to 
become like God. Pray you therefore that you may be made 
like your images and thus enjoy supreme happiness with eyes 
that see not, ears that hear not, nostrils which neither breathe 
nor smell, mouths that never taste nor speak, hands that 
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It is instructive to note the contrasting relations of 
man to deity in primitive and in advanced religions. 
Whereas the primitive religions seek to win over or to 
coerce the gods, by means of magic, to do man’s will, 
the advanced religions strive to direct man to do the 
will of God and to imitate Him. On a somewhat lower 
plane this appears also in the mystery religions. In 
Egypt the Osiris cult provided for each man to be- 
come an osiris after death. By identifying oneself with 
the god, the worshipper died with him and rose with 
him to new life, i.e., through magical imitation of him, 
men acquired immortality. The idea reappears in 
Christianity (Acts 2:38; Rom. 6:5-11; Gal. 2:20). In 
Judaism, as in the theistic philosophy of Plato, men’s 
imitation of God assumes purely ethical forms.* 

neither give nor take nor do anything at all, feet that walk 
not, with no activity in any parts of your bodies” (F. H. 
Colson comments that Philo clearly has in mind Ps. 115:5-8; 
cf. Spec. Leg. II, 256), “but kept under watch and ward in 
your temple-prison day and night, ever drinking in the smoke 
of the victims. For this is the one good which you imagine 
your idols to enjoy ” (Decalogue 15, 73-74.) The Egyptians 
who worship animals run the danger of being “transformed 
into the nature of these creatures ... as they pass before 
him (the animal deity), they become beasts in human shape.” 
(Ibid,y 16, 80.) 

* Mahayana Buddhism makes the imitation of Buddha the 
chief end of its teaching. “Every one is potentially a Buddha, 
and by the thought of enlightenment he may begin to become 
one by passing through numberless existences in which his 
aim is not merely to become a Buddha in order to teach, but 
also to acquire merit, which may be transferred to others. 
He is then a bodhisattvaJ^ (Edward J. Thomas, art. Right- 
eousness, Buddhist, H.E.R.E., X, 779.) 
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The immoral attributes of the pagan deities drew 
the attack of Christianity as well as of Judaism. Salva- 
tion, it maintained, can come only through faith in 
Jesus, who is the embodiment of the Divine. However 
different their constructions, the innumerable sects of 
Christendom are at one in looking for the ideal of 
human personality to Jesus. He is the mediator be- 
tween God and man in the ethical as in the metaphysi- 
cal sense. In him God became flesh, claim the ortho- 
dox. He is the ideal type of manhood, assert the 
liberals. Aside from the mythological coloring of his 
character, the unhistorical elements in its portraiture 
and the Messianic claims made for him, Judaism has 
refused to consider him, any more than any other in- 
dividual, as the absolute ideal for all the ages. Neither 
Moses nor Jesus, Socrates nor Hillel, Buddha nor Mo- 
hammed, Epictetus nor St. Francis can serve as an in- 
fallible standard of conduct for all the generations of 
men of all times and of all lands. Servile copying of 
one figure proves cramping for individuals who lack 
his traits and temperament. In view of the growing 
mental outlook and changing standards of moral be- 
havior under ever-varying needs and conditions, the 
ideal of one age may be the aversion and despair of 
the next. The problem is further complicated by the 
fact that the historical figure of Jesus is shrouded in 
dense obscurity. Indeed, the conceptions of his ethical 
character have been variable rather than constant. 
Each age, land and sect has molded its own image of 
Jesus. Such idealization of one man has appeared to 
the Jewish people as inconsistent with pure monothe- 
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ism. It gives to man the honor that consistently may 
be given only to God.* 

While refusing to idolize any one person as the pat- 
tern of morality for all men and all times, Judaism 
recognizes the value of ideal types in the moral educa- 
tion of man. The Bible is replete with noble characters 
whose lives no less than their words have acted as 
levers of moral progress. The Haggadah dwells upon 
their traits and interprets them in the light of Jewish 
standards of righteousness. The Midrash to Psalm 15 
finds each one of its moral ideals first in God and then 
in one of Israel’s heroes of faith. The righteous are the 
true witnesses to God on earth. Their faithfulness 
manifests the greater faithfulness of God. Hence 
they constitute the foundation of the world (Prov. 
10:24). “The soul of one righteous man outweighs the 
whole universe.” “God saw that the righteous are 
few; He, therefore, planted them in each generation, 

, , . The world can be maintained by even one right- 
eous man.” According to another statement, there are 
no less than thirty-six righteous men in each genera- 
tion who receive the Shechinah.“® Jehudah Halevi ex- 
tols the men of fame “on whose tongues are God’s 
praises and whose inner beings are free from oppres- 
sion and deceit, whose nights are spent in prayer and 
their days in fasting, in whose hearts are paths unto 

• David Friedrich Stxanss maintained that the historical Jesus 
is simply a problem, and a problem cannot be an object of 
faith and an example of life. See The Old and the New Faith. 
The Bible applies the term “man of God” to Moses, Samuel, 
David, Shemaiah, Elijah, Elisha, etc., without ascribing per- 
fection to any one of them. 
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God and who have places in His throne, whose ways 
form a ladder ascending to the Lord thy God.”^** 
Bialik, too, sings of these masters of the art of life and 
witnesses unto the Divine: “Your lives are your best 
vision, and your glory is your very being. You are the 
faithful keepers of the image of God in the world.” 

Judaism rules out all deification and all worship of 
saints. Holy men are witnesses unto God, but not 
gods. They are not divine, but pathfinders to the Di- 
vine life. Their virtues light up the dark avenues of hu- 
man life. In some ages their examples make a stronger 
appeal than in others. Only in God can each gen- 
eration, in accordance with its own needs and lights, 
find the embodiment of its supreme aspirations and 
ideals, in God not as reflected in the life of one out- 
standing personality, but in Himself, super-personal, 
infinite and holy. Hence the call of Judaism: “Be ye 
holy, for I, the Lord your God, am holy” (Lev. 
19: 2). To become Godlike is the highest aim of man.^® 
When the Torah was translated into Greek, this verse 
was rendered: “Be ye perfect as I, the Lord your God, 
am perfect.” A pure religious idiom was replaced with 
an ethical one. The loss in meaning is compensated by 
uniting the moral and religious aims of man in the 
single program of imkatio dei. We have noted that 
this ideal forms the basis of Plato’s ethico-religious 
system. By identifying deity with the idea of the 
good, he rendered the doctrine of mitatio dei both 
intelligible and practicable. In Judaism, too, this doc- 
trine serves as the basis of the ethical life. While God 
transcends the man-derived moral attributes, He can 
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best be approached by man through them. Holiness, 
justice, love — are the very essence of man’s soul life 
whereby man is joined unto God, The world’s su- 
preme values are set up as the ultimate goal of human 
striving. Man’s will is directed into harmony with the 
will of the morally perfect Lawgiver and Creator. 
Man’s moral ends are identified with the ends of the 
Holy One. 

Imtatio dei becomes the equivalent of Kiddush 
Hashem. The comment of the Sifra on Lev. 19:2, 
which we have quoted in part, may form the starting 
point of rabbinic teaching on this subject, “ ‘Be ye 
holy, for I, the Lord your God, am Holy.’ If you 
sanctify yourselves I account it unto you as if you 
have sanctified Me, but if you have not sanctified 
yourselves, I account it as if you have not sanctified 
Me. Lest you imagine that only if you hallow Me am 
I holy, but if not I am not holy. Scripture specifies: 
‘for I, the Lord your God, am Holy.’ I abide in My 
holiness irrespective of whether you sanctify Me or 
not.” Sanctification is a human rather than a divine 
necessity.^*® 

Though transcendent, God can be approached 
through moral conduct. The thirteen attributes of 
God, revealed in the theophany to Moses (Exodus 
34:6-7), set forth standards of human behavior. Hag- 
gadists, rationalists and mystics alike employ them to 
trace the chart of life for man. To be like God one 
must act like Him.^“ Abba Saul, who is the first to use 
the words “imitate the King,” interprets the words 
of Exodus 15:2, “This is my God, and I will glorify 
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Him” {veanvehu — ani vahu, i.e., I, man and He, 
God), as meaning: “Be like Him. As He is merciful 
and gracious so be thou merciful and gracious.”^®* 
Similarly, the command “to walk in His ways” (Deut. 
10:12) is explained as following the thirteen attributes 
of God.^®^ R. Hama b. Hanina comments on Deut. 
13:5, “after the Lord your God ye shall walk”: How 
can man walk after Him who is said to be “a devour- 
ing fire”? The verse must be taken to mean that man 
should pattern his life after the Divine attributes. Like 
Him he must clothe the naked, visit the sick, comfort 
the mourners, and bury the dead.^®* Commenting on 
the same verse, another Midrash states: The people 
asked Moses how they may go after God whose way 
is in the whirlwind and the storm and in the mighty 
waters (Nahum 1:3; Ps. 77:20). He replied: “I shall 
declare unto you His ways. ‘All the paths of the Lord 
are mercy and truth’ (Ps. 25:10); mercy means lov- 
ingkindness, and truth the Torah.” Seder Elijahu 
Rabba amplifies these views in connection with Deu- 
teronomy 28:9, “Thou shalt walk in His ways.” “As 
God shows mercy unto the wicked and receives them 
in repentance, so must you practice mercy to one an- 
other. Another explanation is: As He is gracious, ex- 
tending bounties to those who know Him and to those 
who do not know Him, so must you be generous one 
to another. A further explanation states: As He is long 
suffering with the wicked and receives them in re- 
pentance, so must you be patient with one another in 
matters that lead to good, but not in things which lead 
to p unishm ent. Still another explanation is: As He is 
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abundant in mercy, i.e., He inclines toward mercy, 
so should you prefer good rather than evil.” By 
manifesting love and consideration for our fellow men 
we show our Godlikeness. 

Solomon Schechter remarks that man’s “Godlike- 
ness is confined to his manifestation of mercy and 
righteousness, the rabbis rarely desiring the Jew to 
take God as a model in His attributes of severity and 
rigid justice, though the Bible could have furnished 
them with many instances of the latter kind.” Ex- 
altation, jealousy, revenge, and retribution are left to 
God, but man must be humble, just and merciful. 

To the rationalist the doctrine of hmtcnio dei pre- 
sented itself as the ideal of reason. Maimonides identi- 
fied it with the Golden A4ean.”® Bahia b. Asher in- 
cluded under inntatio dei the pursuit of truth.”® R. 
Obadiah of Sfomo taught that man should imitate God 
by means of reflection, knowledge and the exercise of 
free will in a manner acceptable to God.®” The mys- 
tic, R. Moses of Gordo veto, devotes his treatise “Tomer 
Deborah” to an exposition of the thirteen attributes as 
means of attaining the Divine image and likeness. 

Traditional Judaism conceived of the Divine attri- 
butes as heaven-revealed patterns of conduct. We rec- 
ognize them rather as reflexes of the God-illumined 
soul, as the crystallized expressions of the religious as- 
pirations of the Jewish people, and as potent means of 
leading us into the realm of religious values and of 
endowing our lives with worth. l?mtatio dei does not 
mean for us a slavish imitation of certain anthropo- 
morphic patterns, which tradition has identified with 
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the Divine nature, but our submission to the influences 
of the Divine, permitting our emotions, intellects and 
wills to be shaped and controlled by it. The conscious- 
ness of God must permeate man’s moral values, and 
irradiate his whole life, adding dignity to his relations 
with his fellow men, and zest to his striving after the 
realization of his goals. Far from urging him to be- 
come a duplicate of another, hmtatio dei stimulates 
man to grow into an original ethical personality. Not 
only the individual but also the community and the 
entire people of Israel attain their moral and spiritual 
status and individuality through their relation to God. 
His holiness is mirrored in them and is marked by the 
elevation of their lives. Inherent in the Divine nature, 
holiness constitutes complete freedom from all moral 
and spiritual defects and represents the supreme ex- 
pression of moral sublimity and perfection. A Divine 
attribute, it serves as the principle and ideal of human 
conduct. 

The pattern of the Menorah, according to the Mid- 
rash, was fashioned out of fire, even as everything 
heavenly is symbolized as fiery. Herein lies one of the 
vital differences between secular and religious ethics, 
to which attention was called in a previous chapter. 
The one is a matter of scientific exposition, formal and 
dispassionate. It deals with human conduct as physics 
deals with the laws of motion and gravitation. But re- 
ligion from one standpoint is “morality tinged with 
emotion,” and from another a special category of the 
spirit. It is charged with the fire of consecration, and 
communicates its enthusiasm to the morality which it 
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inspires. Like poetry it appeals to the feelings and to 
the imagination as well as to the intellect. It conceives 
of questions of human conduct as of infinite moment. 
In its view, problems of good and evil are bound up 
not only with the individual and the race but also with 
the cosmic order and with God. Hence religion calls 
upon man to heed the good not merely on prudential 
grounds, because it yields the best returns or the great- 
est measure of happiness, but principally because the 
good is God’s way. Though it temporarily plays 
havoc with our lives, it is still the ultimate good 
and therefore commands our undivided allegiance. 
“Though He slay me,” the suffering patriarch de- 
clared, “yet win I trust in Him” (Job 13: 15). Moral- 
ity based upon social pressure and enforced by the 
policeman’s club is better than no morality at all, but 
it falls lamentably short of a morality growing out of 
the inner conscience, of the free and joyous spirit of 
faith and devotion to God. Man’s morality must be 
founded neither upon compulsion nor upon promised 
rewards but upon whole-hearted love of truth, good- 
ness and righteousness as manifestations of the Holy 
One. 

SANCTIFICATION OF LIFE. The chief goal of Jewish eth- 
ics reveals itself in the nature of Judaism as a religion 
based upon Kiddush Hashem and Kiddush Hahayyim, 
the sanctification of God’s name and the sanctification 
of life. In the idea of sanctification, as we have pointed 
out, the Divine mingles with the human. The elements 
which are conceived as Divine are singled out as pat- 
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terns to be worked into the tapestry of life. The ethi- 
cal goal presents a new light in which to view the 
nature of man and of his relations to his fellow men. 

If man were not distinguished from the rest of the 
animal world, or if he were no more than a mechani- 
cal combination of matter and energy, pleasure, physi- 
cal health, and efficiency would have represented his 
supreme good. But being endowed with mental and 
spiritual gifts, his life does not reach its highest level 
of good until it takes on a rational and spiritual char- 
acter. His mind discloses traces of intelligence at the 
heart of existence. His impulses for ideal ends point to 
a source beyond himself of goodness, truth, beauty 
and holiness. His life is radiated by a spark of the celes- 
tial energy which throbs throughout the cosmic or- 
der. Stamped with the image of the Creator of all be- 
ing, man is enabled to achieve sanctity. In the words 
of the Flemish mystic Ruyersboeck: “Ye are as holy 
as ye will be holy.” 

Epictetus asks: “If what philosophers say of the 
kindred between God and man be true, what has any- 
one to do but, like Socrates, when he is asked what 
countryman he is, never to say he is a citizen of 
Athens or of Corinth, but of the world? Why may 
not one who realizes his relation to the cosmic order 
and to God call himself ‘a citizen of the world’? Why 
not a son of God?” The Jewish people have been 
taught to consider themselves sons of God (Deut. 
14:1), and to extend Divine sonship to men of all 
creeds and races. This doctrine has carried the most 
far-reaching consequences. 
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As a child of God, man may not be degraded to a 
mere cog of either the industrial or the political order. 
He forms a center of human value and is an end in 
himself. The worth of the individual is fundamental to 
the democratic spirit of Judaism. Every person, irre- 
spective of the accidents of birth or station, is regarded 
as divinely endowed, as the possessor of a soul. Says 
R. Elazar: “The whole world was created only for 
the sake of man.” R. Abba b. Kahana adds: “Man out- 
weighs the whole world.” The significance of these 
statements lies not in the realm of empirical fact but 
of ideal value. “Man was created alone,” so runs an- 
other Talmudic saying, “to teach you that whoever 
destroys a single soul in Israel is accounted by Scrip- 
ture as if he has destroyed a whole world; and who- 
ever preserves a single soul is credited with having 
saved an entire world.” Each individual represents 
the whole universe. Philo comments similarly that the 
Decalogue was addressed not in the plural but in the 
singular to teach that “each single person, when he is 
law-abiding and obedient to God, is equal in worth to 
a whole nation, even the most populous, or rather to 
all nations, and if we may go still further, even to the 
whole world. And therefore elsewhere, when He 
praises a certain just man, He says, I am thy God, 
though He was also the God of the world.” The 
great God “could not brook to despise even the hum- 
blest, but deigned to banquet him on holy oracles and 
statutes, as though he should be the sole guest, as 
though for him alone the feast was prepared to give 
good cheer to a soul instructed in the holy secrets and 
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accepted for admission to the greatest mysteries.” 

Crushing of the human spirit offends holiness. 
Schemes of efficiency, whether industrial, economic, 
or political, must serve human needs; they must never 
turn Molochs to which human beings are immolated. 
Man must not be treated as a mere tool of another’s 
desires but must be assured the means of growing into 
a free person. Whenever his essential humanity or 
freedom is crushed, the foundations of the social order 
are shaken. The social unrest which frequently breaks 
out in many lands may be traced to the disregard of 
the sanctity of human life and to the infringement 
upon the rights of the individual to life, liberty, and 
the pursuit of happiness in the interests of a particular 
class, race, party or the state. 

Human life, like personality, forms an end in itself 
and is sacred. Life is an attribute of God, who is 
visioned as “the source of life” and as “delighting in 
life.” Coming from God, it is man’s highest good, 
which he must cherish as a trust. Life is identified with 
the good, and death with evil (Deut. 30: 15, 19) . Shed- 
ding of blood, say the rabbis, defiles the land and 
causes the Shechinah to depart from Israel.“° Preserva- 
tion of life has recommended itself to the Jew as the 
supreme duty of man. The laws of Sabbath observ- 
ance, of fasting on Yom Kippur, of kashrut, etc., are 
set aside when life is at stake. Even where it is not 
certain that life can be saved, these laws may be set 
aside. “There is naught that stands in the way of sav- 
ing life, except apostasy, incest and murder,” i.e., 
life obtained at the cost of the desecration of its su- 
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premest values is not worth having. In the history of 
Jewish martyrdom, pious women preferred death to 
defilement.^^ 

Suicide under any other circumstances is con- 
demned as a form of murder.* A crime whether 
against oneself or one’s fellow men is an offense against 
God.“* “Surely,” the priestly writer declares in the 
name of God, “your blood of your lives wiU I require; 
at the hand of every beast will I require it; and at the 
hand of man, even at the hand of every man’s brother, 
will I require the life of man. Whoso sheddeth man’s 
blood, by man shall his blood be shed; for in the image 
of God made He man” (Gen. 9:5-6). This harmo- 
nized in early times with the practice of blood revenge 
and subsequently with the legal execution of criminals. 
An exception was made in the case of self-defense.^“ 
Philo writes: “Though the slaughter of enemies is 
lawful, yet one who kills a man, even if he does so in 
self-defense and under compulsion, has something to 
answer for, in view of the primal common kinship of 
mankind.” R. Akiba deduced from the verses of 
Genesis that “whoever sheds blood is regarded as if he 
has diminished the Divine image. What is the reason 
for inflicting capital punishment upon one who killed 
his fellow man? Because man has been made in the 

• Among the causes that have made for the rapid growth of 
suicide, the decay of religious faith undoubtedly plays a 
leading role. Dr. Elwood Worcester expresses the conviction 
of religious people of all creeds that “when God goes out of 
a man’s life, hope and courage, fortitude in adversity, and a 
sense of responsibility are apt to go with Him.” Body, Mind 
and Spirit, p. 188, 
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image of God.” * Murder is an affront to holiness, for 
which one forfeits his right to the enjoyment of the 
Divine gift of life. 

Actuated by the belief in the sanctity of human life, 
the advanced religions of the world have variously 
proclaimed the commandment: “Thou shalt not mur- 
der!” Not alone negatively, but also positively they 
have persevered in the endeavor to preserve, to pro- 
tect, and to perfect life, to eliminate pain, misery and 
sorrow, and to render life more abundant and health- 
ful. They have created homes for the aged, the or- 
phaned and the forlorn; and they have built hospitals 
and asylums for the care of the sick and the feeble. 
Compassion for one’s fellow man grew out of the 
conviction of the sanctity of human life. Prompted by 
this conviction, religions have raised their voices not 
only against war but also against capital punishment. 
Though bound by the Biblical law, which sanctions 
the execution of criminals, R. Akiba and R. Tarfon 
stated that had they been members of the Sanhedrin 
they would not have permitted the execution of a sin- 
gle human being.t 

• Genesis R. 34:13-14; Yebamot 63b; Tos. Yeb. 8:5; Yalkut 
Shimeoni, Samuel, 134; Targum Jonathan, Deut. 21:23 states 
that the reason for not permitting the body of an executed 
man to remain all night upon the tree is “because he was made 
in the image of God.” 

fMakkot 1:10. Carried to the logical extreme, this belief 
would lead to the condemnation not only of war and of 
capital punishment, but also of self-defense and of the pro- 
tection of society against those who seek to destroy its very 
existence and to crush its highest values, like right, truth. 
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Asceticism. The recognition of the sacredness of 
human life has rendered Judaism an affair of this 
world. No unbridgeable gap exists between body and 
spirit, nor is the flesh vile and corrupt. Not that Juda- 
ism has escaped the extravagances of asceticism. The 
Rechabites and the Nazirites of old, the Essenes and 
the Therapeutae of Alexandria under Greek influence, 
and the Mourners of Zion after the fall of the Tem- 
ple renounced the ways of the world, which lead to 
sin and to misery. Indeed, the entire institution of 
Christian monasticism was in some measure affected 
by the Essenes and the Therapeutae. For Philo, too, 
mystic union with God was attainable through flight 
from the world, thus Uberating the spirit from its 
bondage to the flesh.^“ Respected leaders of Pharisa- 
ism may be included in this fraternity of saints who 
sought spiritual salvation through the mortification of 
the body. The Pharisees were derided by their op- 
ponents for mortifying themselves in this world and 
being destined to disappointment in the next. Men like 
Hanina ben Dosa, R. Zadok, R. Simeon ben Yohai, 
Abba Saul and many others that might be named, re- 
garded suffering as signs of Divine love in the most 
literal sense of the word. 

Bahia devotes a chapter of his Hobot Halebabot to 

religion, compassion, etc. Human experience calls for a 
reservation of the principle of the sacredness of life, by limit- 
ing it to life that is free from criminality. See L. R. Famell, 
Attributes of God, pp. 159-162. For the application of this 
idea to war, see Samuel S. Cohon, Judaism and War, Popular 
Studies in Judaism, Union of American Hebrew Congre- 
gations; art. War, Universal Jew. Enc., 10, pp. 449-452. 
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Ferishut which he defines as self-restraint and absten- 
tion from the enjoyment of things which are within 
one’s reach. He distinguishes, on the one hand, be- 
tween restraints imposed by the government, those 
prescribed by physicians for the sick and those im- 
posed by one’s own reason. On the other hand, there 
is the distinctive Ferishut, which the Torah and reason 
teach to prepare the soul for the hereafter. It grows 
out of God’s desire to chastise and to test the human 
soul in this world and to purify it that it might par- 
take of the character of the holy angels. While asceti- 
cism is a necessity for all men, if universally practiced, 
it would destroy the world. Accordingly some men 
specialize as ascetics in order to act as witnesses to 
God. 

The Cabbalists of the Middle Ages and the groups 
of Ferushim, that appeared from time to time in vari- 
ous communities to the present day, further show the 
extent to which this spirit worked in Jewish life. Long 
fasts, “annihilation of the flesh,” wandering on foot 
away 'from home and kindred (Galut) was the usual 
form of ascetic practice. Thereby men hoped to fit 
themselves for revelations of Divine truth, to hasten 
the Messianic end, and to bring universal salvation. 

Nevertheless, it may be stated that in the main Juda- 
ism rather discouraged these excesses. As a religion 
rooted in the optimistic spirit, it refused to regard 
matter as inherently evil, and it checked the tendency 
to other-worldliness and the “enjoyment” of unhappi- 
ness. On the contrary, it taught man the duty to be 
happy. Special benedictions were provided for every 
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enjoyment. The rabbis frequently quote with approval 
the comment of R. Simeon ben Eleazar that the sin- 
offering of the Nazirite (Num. 6: ii) was due to his 
abstention from the use of wine.”® Rab taught that 
“man is destined to give account for every legitimate 
pleasure which he denied himself.” A would-be 
ascetic is told: “Hast thou not enough of the prohibi- 
tions of the Torah that thou addest new ones of thine 
own invention.?” R. Jose teaches that “an individual 
is not allowed to afflict himself by fasting, for he 
might become dependent upon the public [by reason 
of incapacity for work] and find no mercy on their 
part.” The Biblical ground for his opinion is found in 
the verse (Gen. 2:7): “‘And man became a living 
soul’; the Torah means to say, keep alive the soul 
which God gave you.” Fasting on the Sabbath was 
condemned as sinful. A fast day other than Yom Kip- 
pur which occurs on the Sabbath is postponed to Sun- 
day. The leaders of Hasidism fought excessive asceti- 
cism as a species of melancholy. The discipline which 
Judaism recommends must enhance and enrich life. 
Anything that blights life and its joys possesses no re- 
ligious value. 

In contrast to the melancholy mood of asceticism, 
Jehudah Halevi extols the joyous element in Judaism: 
“Know that our Torah is constituted of the three psy- 
chological states: Fear, joy, and love. By each of these 
thou mayest be brought into communion with God. 
Thy contrition in the days of fasting does not bring 
thee nearer to God than thy joy on the Sabbath and 
on festivals, provided thy joy emanates from a devo- 
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tional and perfect heart. And just as prayer requires 
devotion and thought, so does joy, namely, that thou 
wilt rejoice in His commandments for their own sake 
[the only reason for this rejoicing being], the love of 
Him who commanded it, and the desire of recognizing 
God’s goodness towards thee. Consider these feasts as 
if thou wert the guest of God invited to His table and 
His bounty, and thank Him for it inwardly and out- 
wardly. And if the joy in God excites thee even to 
the degree of singing and dancing, it is a service to 
God, keeping thee attached to Him.” 

The way to God, in the view of normative Judaism, 
is not through flight from the world and through self- 
mortification. Holiness, as we have indicated, while 
representing a unique category of the spirit, is realiz- 
able in man’s earthly life. The physical, far from being 
antithetical to the spiritual, may serve as its vehicle. 
Holiness is attained through molding the human into 
the patterns of the Divine. It consists not in the ex- 
tirpation of the natural instincts and desires, but in 
their refinement, discipline and direction toward god- 
liness and social as well as personal welfare. 

Marriage and Family Life. The attitude of Judaism 
toward sex well illustrates its idea of sanctity. Con- 
demning both libertinism and morbid asceticism, it 
does not regard the sex instinct as an evil. Only when 
abused and debased as an instrument of lust and vice, 
does it lead to human corruption and degradation. As 
the natural means for the preservation of the race, it 
has the benediction of the Torah. Marriage is treated 
not as a mere concession to the flesh,“* but as a di- 
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vinely established institution (Gen. 2:18). The com- 
mand, “I ncrease , multiply, and fill^the^earth” (Gen. 
1:28), was construed Bythe rabbis as the first of the 
613 Pentateuchal commandments. While the chief aim 
o f marriage is procreation of offspring, sexual gratifi- 
cation w as likewise recognized as one of its a ims. 
Woman was to be not merely a child-bearer but also a 
sex-partner. Far from enjoining abstention from legiti- 
mate cohabitation, the Halachah orders both man and 
wife to respect each other’s conjugal rights. However, 
sanity and consideration must characterize their rela- 
tions.“® 

The highest interests of the race demand that the 
well-springs of life be kept pure and undefiled. Hence 
Judaism sanctions sexual relations only between hus- 
band and wife. Any other form of sex experience con- 
stitutes TLenut, lewdness or immorality. Irregular rela- 
tionships unsettle the foundations of the farmly and of 
the social order. Prostitution, in particular, menaces 
human well-being. Aside from its danger to health, its 
unfortunate victims are reduced to the status of slaves, 
serving as the mere tools of lust.^“ 

Marriage must be based not only upon physiological 
instinct but also upon psychic factors, such as the de- 
sire for companionship, affection and love. In a polyg- 
amous age, the wife was spoken of as a man’s help- 
mate (Gen. 2:18). The marriage relation is referred to 
in Prov. 2: 17 as a Divine covenant. C. H. Toy com- 
ments: “The old polygamy or bigamy (the rule up to 
the Exile) is ignored; monogamy is assumed as the es- 
tablished custom. The husband is the trusted friend; 
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the marriage-tie has a Divine sanction (cf. Mai. 2: 14). 
The expression covenant of God may refer simply to 
the general idea of sacredness involved, or it may pos- 
sibly allude to a religious marriage ceremony.” The 
p rima ry meaning of the. rabbinic_tenn for marriag e, 
Kiddushin, is setting the wi fe apart for the hnshand 
al one, render ing her taliu.to .any other man.“® But.it 
ca me to convey the idea of consecration in the ethical 
an d religious sense. 

Though marriage did not assume, in Tudaism, the 
nature of a sacrament, i.e .. an outward sign or channel 
of inward and Divine grace (as in the Church, on the 
ground of the term mystery in Ephesians 5: 32), it was 
viewed as sacred. T he basis of the family and the 
home, it is of the utmost social significance. Its viola- 
tion through adultery constitutes a violation of a Di- 
vine order which cannot be condoned by the offended 
party. According to Jewish law the court must com- 
pel the husband to divorce his wife who had been 
found guilty of adultery.^” Gilluy ’Arayot (i.e., both 
incest and adultery), like idolatry and murder, must 
be avoided even under the threat of death.“® Fidelity, 
purity, and chastity form the conditions of marriage. 

The Jewish family is based not only on economic 
and biological considerations but also on a religious 
foundation. “Man cannot exist without woman, nor 
woman without man, and both of them without the 
Shechinah.” No conflict, therefore, is envisaged be- 
tween one’s duty to his family and to God (as in i 
Corinthians 7:25-40), for through family life one 
serves God. Celibacy was regarded with disfavor.*® 
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The high priest who was to perform the atonement 
rites was expected to have a wife.^°® Isserles prescribes 
that the officiating hazzan during the penitential sea- 
son must be a married man.^ Orthodox congregations 
generally refrained from having unmarried rabbis, a 
practice diametrically opposed to that of Roman Ca- 
tholicism. 

The family is the nursery of the race. The parents 
stand in the place of Providence in relation to their 
offspring. They are obligated to care not only for 
their children’s physical well-being but also for their 
moral and spiritual development. Education represents 
a cardinal Jewish duty. In turn, children are com- 
manded to honor their parents, to revere them and to 
care for them in sickness and in old age. The duty to 
honor parents extends beyond the grave, and expresses 
itself in the tender remembrance of the dead and in 
the observance of the anniversaries of their departure 
by the recitation of the Kaddish.“' “There are three 
partners in man; God, father and mother. When men 
honor their parents, God says: ‘I account it unto them 
as if I were dwelling among them and they honored 
Me.’ ” As no other factor, the pure and tender fam- 
ily ties helped to preserve the Je-wish people and to 
keep them on a healthy and moral plane.“^ 

Dietary Laws. A further illustration of the applica- 
tion of the sacred to Jewish life is afforded by the 
dietary laws. While they have exerted beneficial ef- 
fects upon the health of the Jewish people, their hy- 
gienic value is but incidental. Their primary aim is to 
train the Jews in holiness. Derived from ancient tabus 
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and intended at first for the priests (Ezek. 4:14; 
44:31), they were subsequently extended to all Israel 
as the priest people of God (Ex. 22:30; Deut. 14:21; 
12:13-27). Their purpose is summarized in Leviticus 
20:26: “And ye shall be holy unto Me; for I the Lord 
am holy, and have set you apart from the peoples, that 
ye shall be Mine.” The Pharisees carried the rules of 
priestly purity from the Temple into the home (with 
ablutions before meals and with benedictions), thus 
turning it into a sanctuary and the table into an altar. 
They took over the temple mode of slaughtering and 
inspecting the sacrificial animals for the preparation of 
their meat (Shehitah and Bedikah).^ The dietary 
laws were invested with the absoluteness of Divine 
commands. They were to be observed not because of 
personal taste, but as an expression of obedience to 
God. In the words of the Sifra to Lev. 20:26: “Say 
not, ‘I do not like swine’s flesh’; but rather ‘I do like 
it, but abstain from eating it in accordance with the 
decree of my Father in heaven.’ ” These laws are 
classified by the rabbis as hukkim (statutes), which 
transcend human reason, and must be observed — de- 
spite the derision of gentiles — as means of consecra- 
tion to God. Rab suggests a moral ground for their 
observance. “What difference does it make to God 
whether one slaughters the animal by cutting the neck 
in front or in the back? Or what matters it to Him 
whether one eats pure or impure things? This shows 
tha t the commandments were given only for the pur- 
pose of testing men.” The ritual minutiae of shehi- 
tah and of the other laws of kashrut are thus con- 
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ceived as serving the purpose of trying and purifying 
human character. They were interpreted as safeguards 
against cruelty to animals, as measures to train men in 
self-discipline, and as means of distinguishing the Jews 
as a priest people and of submission to God’s wilL“° 

Maimonides concludes his treatment of the dietary 
laws in his Code with the comment: “Whoever is 
careful in the observance of these matters invests hLn- 
self vuth added holiness and purity, and cleanses his 
soul for God’s sake, in keeping with the words (Lev. 
11:44): ‘Sanctify yourselves therefore, and be ye 
holy.’ ” In his Guide he writes that the object of ob- 
serving them “is to restrain the growth of desire, the 
indulgence in seeking that which is pleasant, and the 
disposition to consider the appetite for food and drink 
as the end [of man’s existence].” 

As long as the Jews lived apart from the rest of the 
world, the dietary laws presented effective means of 
holding the Jews together as members of a holy com- 
munity. Partaking of swine flesh, for example, was 
equivalent to apostasy (n Macc. 7: iff.). With the 
break-up of the ghetto and the growth of social inter- 
course between Jews and Christians, the restrictive 
rules of diet began to present serious difficulties for 
the modern Jew. The motive of isolating the Jews 
from their neighbors, which inspired them in the past, 
now became the chief reason for their neglect by ever- 
grotving numbers. With the struggle of the Jewish 
people for social as for civic equality, any custom or 
law that preserves barriers between them and their 
neighbors is resented. Furthermore, their economic as 
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well as their social welfare requires that they maintain 
table-fellowship with their neighbors. Jewish separate- 
ness must not be too general if Jews are to share in the 
common life of the countries of which they form a 
part. Whatever distinctiveness inheres in their self- 
preservation as Jews must be limited to the sphere of 
re igion and the cultural and social elements associated 
thfiiewith, as is the case with Catholics, Episcopalians, 
Quakers, or Unitarians. 

Under these conditions some doubt the value of 
maintaining the dietary laws, with their emphasis on 
outward purity and holiness, as part of spiritual reli- 
gion in modern times. Others take the position that 
with some modifications, these laws still fulfill a vital 
function and should be preserved. Judaism, embracing 
the whole of life, cannot exclude from its considera- 
tion questions of diet any more than it can ignore 
questions of personal well-being or of family and so- 
cial relations. As a way of living it must stress temper- 
ance and moderation in the use of meats and drinks 
and the avoidance of excessive luxuries, etc. Even the 
health aspect of the question — ^while primarily belong- 
ing to the sphere of hygiene — ^may not be wholly ex- 
cluded from the concern of religion if we recognize 
the interdependence of spiritual states and the physi- 
cal and mental health of men. But it is the rehgious 
needs of modern Jewry that make at least part of the 
dietary laws necessary. No one who is familiar with 
the masses of men will fail to recognize that where 
abstract religious and ethical teachings fail, concrete 
observances may prove effective in inculcating the 
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spirit of holiness. As in the past, the dietary laws train 
men in obedience to religious demands; and inasmuch 
as they evoke obedience to some things they may stim- 
ulate obedience to others as well. They also foster self- 
restraint and self-discipline. They further identify the 
Jew not only with his past, but also with his fellow 
Jews of all parts of the world today. 

The danger of their acting as barriers between the 
Jew and his environment may be met by relaxing their 
rigorism. Accordingly, it has been suggested that only 
the Pentateuchal laws of diet (Lev. ii; Deut. 14) be 
kept, and that the more burdensome and seemingly 
arbitrary extensions and modifications of these laws by 
the rabbis be dropped. This would exclude from the 
Jewish diet not only the flesh of a diseased animal or 
of one that died a natural death or that was killed by 
a beast (nebelah and terephah ) — ^which have come to 
be prohibited by the sanitary laws of all civilized lands 
— ^but also the meat of swine, wild animals, and of birds 
of prey, as well as shell-fish. It would relax the pro- 
hibition of eating milk and meat together and the re- 
quirements of ritual slaughter and of the extraction of 
the sinews and the blood from the meat. 

Despite the difficulties in distinguishing between the 
Pentateuchal laws and their rabbinic modifications — 
especially since centuries of observance have drawn 
them together into one whole — ^there is merit in the 
effort since it saves the basic purposes of the dietary 
laws, of strengthening the Jewish consciousness of 
the individual and of maintaining the religious charac- 
ter of the home.“^ 
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The sacred combines ritual with moral elements. It 
also contains a tinge of the aesthetic. According to the 
rabbis, to be holy means to be not only consecrated to 
God, but also to be separated from objects and ways 
that defile.^® “Separateness leads to purity, and purity 
to holiness.” The emphasis is on pure acts and also 
on pure feelings and thoughts and on pure speech. 
Purity is a virtue of the mind as well as of the body. 
It is both an aesthetic and an ethical matter. The 
Torah, Maimonides teaches, seeks to promote purity 
and holiness among its followers “by teaching them to 
suppress sensuality, to guard against it, and to reduce 
it to a minimum.” Sanctification further spells re- 
straint in drinking, eating, and other forms of enjoy- 
ment. “Cleanliness in dress and body by washing and 
removing sweat and dirt is included among the various 
objects of the Law, but only if connected with purity 
of action, and with a heart free from low principles 
and habits. It would be extremely bad for man to con- 
tent himself with a purity obtained by washing and 
cleanliness in dress, and to be at the same time volup- 
tuous and unrestrained in food and lust. . . . The 
chief object of the Law is to [teach man to] diminish 
his desires, and to cleanse his outer appearance after he 
has purified his heart.” ““ Even within the limits of the 
Law, one must avoid extremes. The rule for the reli- 
gious person is: KaddeshatTanechah'muttarlach — sanc- 
tify thyself in the enjoyments that are permissible to 
tiiee.“® Despite the current popularity of the cult of 
self-expression, the religious way calls for sanity in the 
enjoyment of the natural pleasures of life, for restraint 
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even in legitimate sexual relations, and in the use of 
food and drink. The golden mean avoids both ex- 
tremes of self-indulgence and of indiscriminate self- 
denial, and strives after a life of reason and of faith. 

COOPERATION WITH GOD: LABOR. Man is most like God 
when he engages in creative work. He lives in two 
worlds. As a citizen of the physical kingdom, he must 
take orders. He is subject to all the physical laws that 
govern all other creatures. He must submit to the laws 
of birth and death, of bodily health and sickness. Like 
a Prometheus he is chained to the rock of natural cir- 
cumstance. But as a citizen of the kingdom of the 
mind, man also gives orders. By means of his intellect 
and will, he obtains partial freedom from the fetters 
that shackle him. He can overcome nature’s laws that 
menace his well-being by arraying against them an- 
other set of laws that work to his advantage. Disease 
and pestilence threaten him. He checks them with the 
aid of medical science and sanitation. He bridles the 
destructive powers of electricity and bids them give 
him light, carry his burdens, propel his machines, and 
transmit his voice. He tames the elements and makes 
them his servants. The very laws of gravitation, which 
pull him down, he turns into wings for his flying 
through the air. Through these endeavors man attains 
the fulness of his powers. In the language of the rab- 
bis, he becomes a Shutaph or co-worker with God in 
tasks of creation.’’” Every human being is both an in- 
strument and an agent of creative life. 

Man’s true vocation is to be a creator. He is called 
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Upon to complete that which God has initiated. Na- 
ture is full of thorns and thistles. It is for man to make 
it blossom as a rose. Nature is infested with deadly 
bacilli and with pestilence. Man must render it health- 
ful. By properly exercising his talents and gifts, he 
carries forward the work of God. He can call new 
worlds of his own into being. He creates worlds of 
art, poetry, music and science. He builds cities and 
countries, and produces civilization. As George Eliot’s 
poem, “Stradivarius,” makes the great violin maker say: 

My work is mine. 

And heresy or not, if my hand is slackened 
I should rob God — since He is the fullest good — 
Leaving a blank instead of violins. 

I say, not God Himself can make man’s best 
Without best men to help Him. I am one best 
Here in Cremona, using sunlight well 
To fashion finest maple till it serves 
More cunningly than throats, for harmony. 

’tis God gives sldll. 

But not without man’s hands: He could not make 
Antonio Stradivari’s violins 
Without Antonio. 

As the scientific and artistic so the moral and the reli- 
gious universe is the construct of man’s inventive and 
creative spirit. We are citizens of God’s kingdom, 
subjects of the Supreme Power who guides the uni- 
verse in ways which are hidden from us. We feel, 
however, that in some way, not always clear to our- 
selves, we are agents and instruments of the Divine 
power and wUl, which keep the universe going. In 
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this consciousness of participation in the creative la- 
bors of God we find our full self-realization. The 
noblest goal that we can possibly set up for ourselves 
is “the full employment of our nature in harmony” 
with the Divine, to eradicate evil and to increase the 
good, to create new values and to add to the well- 
being of the world. 

This task is within reach of the humble as well as 
of the great. To a certain degree every person is a 
creator of some kind, the bricklayer even as the 
master-builder, the farm-hand as well as Burbank, the 
ordinary music maker as well as Beethoven, the tele- 
graph operator and electrician as well as Edison, and 
the housewife as well as Madame Curie. The more of 
the creative spirit we are able to bring with us to our 
tasks, the greater is the happiness that we derive from 
them ourselves and the greater the joy which we 
transmit to others. The consciousness of having ac- 
complished worth while tasks is the source of truest 
happiness. In the words of “Stradivarius”: 

’Tis rare delight: I would not change my skill 
To be Emperor with bungling hands, 

And lose my work, which comes as natural 
As self at waking. 

The sage teaches: “Whatsoever thy hand attaineth to 
do by thy strength, that do; for there is no work, nor 
device, nor knowledge, nor wisdom, in the grave, 
whither thou goest” (Eccl. 9:10). Work alone makes 
life meaningful and blessed. The joy that comes from 
it is contagious. It increases the happiness of the world. 
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To translate the ideal of cooperation with God into a 
life of industry in cooperation with one’s fellow men 
has been one of the chief ethical goals of Judaism. 

The conception of man as co-worker of God fur- 
nishes the key to the Jewish attitude toward labor. 
Work is the vocation of man, the chief instrumental- 
ity of his joy and salvation. However, it is not only 
the joy of labor but its pain that is sounded in Jewish 
literature. The second chapter of Genesis reechoes the 
cry of the weary that labor is a curse. The tillers of 
the soil in southern Palestine, who struggled against the 
desert influence and against the thorns and thistles that 
overcrowded their arid land, naturally felt the bitter- 
ness of their toil. The Biblical author, voicing their 
sentiments, explained labor as the consequence of Di- 
vine displeasure. Due to a grave sin on the part of the 
father of the human race, the soil was cursed and man 
was made to wrest bread from it through the sweat of 
his brow. 

Conditions have been at work that made this senti- 
ment universal. Whether one tills the ground or tun- 
nels the rocks, whether one builds with brick and 
stone, or carries heavy burdens, his labor is accom- 
panied by a pain that frequently leaves a deadening 
effect upon him. 

Though doing the world’s work, laborers were 
kept in fetters and were bought and sold like cattle. 
That paU of servitude has not been entirely lifted from 
them even in these days of supposed freedom. No 
sooner were they liberated from physical bondage 
than economic and industrial progress forged new 
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shackles for them. Before the great industrial revolu- 
tion was ushered in by the invention of steam power, 
the workers bound or free, for the most part, had the 
opportunity of doing skilled work. The carpenter, the 
blacksmith, or the tailor was called upon to produce a 
complete article. Therein his personality often found 
room for self-expression. His labor, even if attended 
by much pain, also alForded him some pleasure, for 
through it he displayed his creative power, his skill 
and his taste, i.e., his free personality. This joy of work 
well done and of self-expression, in a great measure, 
has been removed from the toilers through the intro- 
duction of steam, gas, and electric power and the sub- 
sequent division of labor. Instead of creating a whole 
object, the worker is assigned a small part of it by 
turning the wheel of a machine which does the work 
for him. From morning to evening he drives the wheel 
“to mold a pin or fabricate a nail.” The days lengthen 
into weeks, the weeks into months and the months 
into years, finding him at the same task of boring holes 
in buttons or turning studs. Thus “the iron wheels go 
onward grinding life from its mark.” The modem 
methods of division of labor have immeasurably in- 
creased the wealth of the world, but they also have 
impoverished humanity by transforming the laborer 
into an appendix to a machine, or even into a small cog 
in the wheel of the machine. Humanity is knocked out 
of him. Little room is offered for the exercise of mind 
or will. He is but a “factory hand.” His whole skill is 
concentrated in tending and keeping pace with the 
machine. 
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In centers of distribution no less than in the places 
of the production of goods the same routine prevails. 
Though his task may be less onerous, the clerk is not 
wholly relieved of monotony and grind. His whole 
day passes in tying bundles, pasting labels and assort- 
ing goods. If he is more fortunate, he is entrusted with 
the task of making entries or of manipulating the 
counting machine or typewriter. To a certain extent, 
his personality, too, is submerged. Only instead of be- 
ing a “factory hand” he is an automatic machine. 
Weary of his routine, he looks upon the time spent at 
work as the price which he is forced to pay for the 
few moments of leisure which may be his at the end 
of the day’s labor. 

So it is throughout the field of endeavor. Not the 
love of work, but the fear of starvation and the crav- 
ing for a bit of pleasure drive men into the fields and 
mines, into copper works and stock-yards, into found- 
ries and ammunition plants. Men expose themselves to 
unbearable heat and to poisonous gasses, and run the 
risk of occupational diseases and accidents in order to 
save themselves and their dependents from the pangs 
of hunger. Eating their bread in the sweat of their 
brows, workers naturally feel resentful of a social 
order that robs them of the joy that comes of free 
creative labor. 

The exploitation of man by man in the form of 
slavery deprived the ancient nations of the true nobil- 
ity and joy of work. Even so highly gifted a people as 
die Greeks failed to discover the true meaning of labor 
as the means of human self-realization. Its philosophers 
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and poets no less than its masses rated work beneath 
the dignity of free men. Not only rough, common and 
hard toil, but all handicrafts and even works of art, 
which lend so much luster to the name of Greece, were 
relegated to slaves. Free men, supposedly made of finer 
clay, were destined for leisure, pleasure and revelry. 
The only occupations worthy of them were hunting 
and fighting. The Germanic nations, too, were more 
attracted to the sword and the spear than to the plough 
and the sickle. Leaving their work to the women and 
slaves, the heroic Teutons engaged in the chase and in 
battle. 

Of all the nations of antiquity, Israel alone recog- 
nized that labor holds the secret springs of joy, and 
emphasized the greater dignity of labor than of war- 
fare. Work alone is truly honorable. The monition 
“chose life” (Deut. 30: 19) means: choose a handicraft. 
“Love labor and hate lordship” is the text of rabbinic 
teaching. The most offensive labor is not as degrading 
as idleness. It is better for a man to flay a carcass in 
the public square than to become a public charge.®^® 
Work, no matter of what nature, provided it be honest 
and legitimate, exalts and dignifies man, and renders 
him a true child of God, who Himself is pictured as a 
Master-Worker. The father of the human race, ac- 
cording to the legend of Genesis, was placed in the 
Garden of Eden not for idle play but for the purpose 
of tilling and caring for the Garden. As a child of 
God, he was to assist in God’s work. It is only when 
Adam was lured into sin that labor lost its charm and 
became a curse. But even this curse the rabbis viewed 
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as a blessing. They said that when Adam heard the 
words of God announcing that the ground would 
yield thorns and thistles and that he would have to 
“eat the herb of the field,” he cried: “What! Shall I 
and my cattle eat from the same manger?” But when 
God added that in the sweat of his brow he would eat 
bread, Adam was relieved and blessed the hallowing 
power of labor, whereby he would be able to rise 
above the brute world.®^® 

This exaltation of labor marks all Jewish literature. 
The leaders of the people are pictured not as hero- 
warriors, but as hero-workers, brave toilers, cheerful 
shepherds and ploughmen. In whatever field they en- 
gaged they served their Maker by performing their 
tasks in His spirit. The story of the building of the 
Tabernacle tells that God put His spirit into Bezalel to 
enable him to perform all manner of work. The same 
spirit that prompted the prophets to prophesy, Psalm- 
ists to sing, and kings to rule, also prompted artisans 
to work. 

Rabbi Eliezer well characterizes labor as a form 
of Divine worship and adds: “great is labor for even 
as the people of Israel were enjoined concerning the 
Sabbath, so were they commanded to labor, for it is 
said (Ex. 20:9): Six days shalt thou labor, and do all 
thy work, and the seventh day shall be a Sabbath unto 
the Lord thy God.” Indolence on week-days leads 
to the profanation of the Sabbath. Scripture says: 
“The Lord thy God will bless thee in all the work of 
thy hands” (Deut. 14:29). “Shall I infer from this 
statement that the Divine blessing will come even to 
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him who stays idle? Therefore the verse continues: 
‘which thou doest.’ ” ^ Where there is no labor there 
is no blessing. Hence the rabbis rated the merit of 
industry above idle piety. In the words of the Psalm- 
ist: 

When thou eatest the labor of thy hands. 

Happy shalt thou be, and it shall be well with thee. 

—128:2.“* 


While there are drones in every hive who fatten on 
the work of others, they are to be pitied rather than 
envied. Idleness is a curse which leads to ill health and 
to immorality.®® A good share of honest toil has 
recommended itself to modems as a cure of many an 
illness and as the best way out of mischief. “He who 
does not teach his son a trade is as if he taught him 
robbery.” A person of sound health has no right to 
live on that which he has not earned. Adam, while still 
in the Garden of Eden, was not allowed to eat before 
he earned his bread by work.“' In the wilderness, too, 
the manna was given to the Israelites only upon the 
condition that they would perform some kind of labor. 
Should man say: “I am a scion of a distinguished 
family and, therefore, ought not degrade myself 
through work,” he is to be reminded: “Foolish man, 
your Creator has preceded you; He worked long be- 
fore you were bom.” “Great is work, for it honors 
those who engage in it.” All the prophets engaged in 
labor. The Shechinah rested upon the Children of 
Israel only after they labored. The men of piety sus- 
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tained themselves by work, no matter how menial.®** 

Labor is not only the means of personal self-expres- 
sion, but also of the stability and the happiness of the 
family and of the well-being of the community and 
the nation and of humanity at large. Rough and un- 
pleasant tasks, while trying on the worker, may be 
necessary for the health of society. The menial tasks 
on the farm or in the factory, in the city streets or in 
the market-place, in sick rooms or in kitchens — though 
unheralded and unsung — are indispensable to the pres- 
ervation of society. Hand labor and brain work arc 
equally needed and honorable. The greatest bene- 
factors of mankind spent their energies in unselfish 
and sometimes trying work. The great songs of the 
world have not been composed by butterflies. Men 
gave their hearts and their brains that music might be. 
Their pain has secured the world’s joy. All that is best 
in the world — ^the proud structures of antiquity, the 
glories of medieval art, and the exploration of new 
lands, the discoveries of scientific truths and their ap- 
plication to practical purposes — aU that makes up our 
complex civilization; is the product not of idleness but 
of hard and back-breaking toil. The struggle for the 
maintenance of life on our planet is so strenuous that 
it demands the combined efforts of all humanity. To 
this struggle every human being has something to 
contribute. The tiny contributions of all individuals 
form the monument which each generation leaves be- 
hind and whereby its memory is kept for future ages. 

Man’s vocation is to achieve the good through 
honest toil. It is his task to remove the pain of labor. 
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by removing the unnecessary drudgery and hardship 
connected therewith, and to eliminate the cancers of 
slavery and ruthless exploitation that feed upon it. The 
economic depression that came in the aftermath of the 
First World War and which contributed to produc- 
ing the Second World War demonstrated that the 
curse from which men suffer is not labor but lack of 
labor. The task of securing gainful employment for 
the millions of men who may be forced into idleness 
has come to form one of the major problems of the 
world’s governments. How to remove the conditions 
which fill labor with pain and turn it into a source of 
joy, how to eradicate the elements of bitterness that all 
too often mingle with toil, and how to create condi- 
tions under which men and women shall be able to 
engage in fields congenial to their natures, and to eat 
the fruit of their labor in gladness, represents the fore- 
most task of humanity today. Around the solution of 
this problem revolve the social, economic, and political 
issues of our time. 



xn. SOCIAL RIGHTEOUSNESS 


T 

il HE INDIVIDUAL AND SOCIETY. The ethical ideal of 
Judaism is attainable by pursuing the twofold path of 
personal and social advancement. The individual forms 
the unit of all human relationship. The whole social 
order, whether economic, industrial and political, or 
cultural, ethical and religious, begins with and centers 
in the individual. All difference between happiness and 
misery, prosperity and failure, perfection and degrada- 
tion, responsibility and shiftlessness, thrift and para- 
sitism, derive from him. Indeed, the moral world may 
be said to exist for the individual. 

Individuality is a slow fruitage of maturing human- 
ity. It emerged gradually out of the mass of ancient 
society and slowly acquired a measure of freedom 
from the mores and tabus of the tribe and people. 
After long struggle, to live his own life, to think his 
own thoughts, to aspire after ideals that fire his mind, 
and — ^to a more limited degree — ^to act in accordance 
with his own convictions, came to be recognized in 
progressive lands as the highest good of man. In some 
countries the individual still has no existence aside 
from the nation, and no freedom aside from that which 
is granted him by the head of the state or the political 
party m power. Even in free states, emancipation from 
crowd-mindedness has been achieved by the veriest 
few. Constitutional freedom for the individual in po- 
litical, commercial and religious spheres is more com- 
mon. In the economic realm, it still figures chiefly in 
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the theories of some idealists, but finds little room in 
actuality. Totalitarian schemes, far from ofiFering the 
individual relief in this regard, threaten to deprive him 
of the modicum of freedom which he enjoys under 
the competitive system, and to reduce him to a mere 
cog in the machine of planned society or of self-con- 
tained national economics. 

Inasmuch as society is not composed of Robinson 
Crusoes, the freedom of the individual can never be 
absolute but only relative. As a creature of sense, he is 
bound up in his own skin and is absorbed in his inter- 
ests and needs. Shutting his eyes to reality, he may 
imagine himself a world apart, differing from all the 
rest and independent of them, creating out of his 
inner resources the conditions for his being. In the 
world of fact no person is his own parent. Life may 
manifest itself in the single cell, but its full growth and 
development is contingent upon the entire organism of 
which it is a part. The propagation of life, while ex- 
pressing itself through the individual, is inseparable 
from the preservation of the species. At his lowest 
biological level, man is a creature of society. He has 
no existence apart from his family, people and race.* 
Allowing for the inexactness of the analogy, the 
individual may be compared to a branch on a tree, 
which, while separated from the other branches at one 
end is united with them through the common trunk 

• Bergson observes that this “can only be a comparison, for an 
organism subject to inexorable laws is one thing, and a 
society of free wills is another.” Two Sources of Morality 
and Relipoji, p. i. 
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and roots. At the root of our being, we are all part of 
one another. The blood that streams in our veins, the 
physiques that distinguish us from one another, the 
surges of emotion that well up within us, our very en- 
dowments of mind are not of our own making. They 
are heritages from a racial past that link us to fellow 
heirs. The rich gifts of language, of culture, of ideas, 
of knowledge, of taste for beauty, of customs and 
habits, the notions of truth and the standards of right 
and of goodness come to us from the society in which 
we were bom and in which we were nurtured and live. 
In turn these gifts unite us with that society. We are 
products of a certain group, children of a particular 
people, citizens of a definite state and country. The 
inexorable laws of heredity and environment in great 
measure dictate to each individual the particular place 
which he must hold in society. 

To recognize his dependence upon society and to 
discover, at the same time, the measure of independ- 
ence that he may enjoy by virtue of his rational and 
spiritual nature, i.e., his freedom, is man’s true course 
to self-realization. Such recognition is indispensable to 
securing the proper harmony between the individual 
and his community as well as of the balance between 
his rights and duties. In his own fashion each person 
must translate Hillel’s saying into his life: “If I am not 
for myself, who will be for me? But if I am only for 
myself, what am I?” ^ 

The recognition that our lives are shaped by the 
patterns of our social heritage carries far-reaching 
implications. We were not consulted regarding the 
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conditions in which we were born and in which we 
spent the impressionable years of our early youth. Yet 
it was within those conditions that our minds and 
spirits were fashioned. Our personalities, characters 
and consciences were to a considerable degree cast 
into the molds supplied by our heritage of custom and 
of moral and religious idealism and practice. What- 
ever freedom we enjoy to modify our lives and to find 
our place in the world is generally attained through 
our identification with the forces and elements of our 
environment. We express our gifts and talents and 
discover our tasks within the group of our birth or of 
our choice and adoption. As we grow we not only 
adjust ourselves to the standards of our people, but 
in turn affect them whether for good or ill. We may 
become destructive parasites ading to our people’s 
woes and miseries, or we may become bearers of their 
burdens, creative sharers in the social process, eco- 
nomic, political and cultural. In either case we feel 
the strain of communal and national ills, of insecurity, 
poverty, exploitation, war, etc., and benefit from social 
prosperity and well-being. Our lives receive meaning 
from the life of our people. Its welfare ^eUs also our 
welfare, and their misery is our own. 

Loyalty to the particular people to which we belong 
by birth and upbringing forms the means of our cul- 
tural, moral and spiritual growth. The examples of our 
leaders supply the standards of our personal conduct. 
Our people’s visions and tasks direct our thoughts and 
deeds. Its jo37s and triumphs inspirit us, its sorrows 
sober and discipline us, and its hopes lift our hearts. 
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By identifying ourselves with our own people and 
sharing their destiny we take our proper places in the 
advancing ranks of bearers of its moral and religious 
values. 

As with the people so with the country. Though its 
government sometimes pursues courses to which we 
cannot give our fullest assent, it is our home, with 
which all we cherish for the present and future is 
bound up. “Seek the peace of the city whither I have 
caused you to be carried away captive,” Jeremiah 
counselled the Judean exiles in Babylon, “and pray for 
it unto the Lord, for in the peace thereof shall ye have 
peace” (29:7). However, experience teaches that “pa- 
triotism is not enough.” Unless patriotism is founded 
upon ethical principles, it may turn into a tyrannous 
force in the lives of men. It is therefore of transcendent 
importance for all men to guard the laws that govern 
their country and to see to it that its national and inter- 
national policies be justly conceived and faithfully 
executed. The personal well-being of the individud 
depends upon the scrupulous and impartial administra- 
tion of the government. His freedom calls for the free- 
dom of others, and is restrained by their freedom. He 
must do justice to others if he is to receive justice from 
them. He must treat others as brothers if he is to be 
treated as a brother. The love which he craves he must 
manifest to his fellow men. Thus personal freedom, 
justice and love are universalized and socialized. The 
enslavement of one individual is a potential threat to 
all members of the community. 

Social-mindedness thus conditions personal well- 
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being. While demanding from society to be treated as 
an end in himself, the individual may not regard him- 
self as the end. His search for personal happiness is 
doomed to failure unless he regards the welfare of 
society. Thus the contrast between the individual and 
society loses its poignancy in the ethical sphere. A 
person’s conduct can never be something apart from 
the interest of the group. His actions, no matter how 
seemingly private, have definite social bearing. The 
drunkard, the drug addict, the libertine and the 
would-be suicide cannot claim that their actions con- 
cern only themselves. From the cradle to the grave, 
we live and move among fellow men, and are affected 
by their thoughts and deeds even as they are by ours. 
Consequently, while attaching the greatest value to 
individuality, to the free and unhampered develop- 
ment of personality, we must recognize that individ- 
uality itself is socially conditioned. Our characters are 
molded by the society of which we are a part. The 
ethics of Judaism, therefore, concerns itself not only 
with the springs and motives of personal behavior but 
also with their relations to the community. 

The integration of individuals within the commu- 
nity is conditioned by their natural differences of 
physical and mental endowments, of race and sex, and 
by their social, religious and occupational affiliations. 
While stressing the obligations of their common hu- 
manity, Jewish teaching stresses their respective duties. 
Man’s tasks begin wherever he happens to be. The 
strong have obligations toward the weak, parents to- 
ward their children, even as children toward their 
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parents, employers toward their employees, employees 
toward their employers and both of them toward the 
public. This interdependence extends not only to the 
social, economic and political fields but also to the 
spheres of general culture, art and religion. The indi- 
vidual may be at once a consumer, a producer, a mem- 
ber of society, a seeker of truth, a creator of things of 
use or of beauty, and a believer. He associates himself 
with others to promote these varied interests. Under 
normal conditions these manifold relationships blend 
into a harmonious whole. However, circumstances 
arise when man as a scientist, thinker, writer, or artist 
stands in opposition to the claims made upon him 
by the state, which demands that he subordinate his 
visions to its policies. A choice must then be made be- 
tween duty to truth and to goodness and duty to the 
political order, and between his professional or reli- 
gious associations and the state. 

The conflict assumes explosive proportions in the 
realm of religion. During the existence of the Jewish 
commonwealth, for example, the prophets were often 
pitted against the heads of the state. The clashes be- 
tween Elijah and Ahab, of Amos and Jeroboam n, of 
Isaiah and Ahaz, of Jeremiah and Jehoiakim and Zede- 
Idah concerned the character and destiny of the na- 
tion. Was the nation to subordinate itsehf to the will 
of its king s or to the rule of God.^' Was its life to be 
determined by political expediency or by the eternal 
law of righteousness? The Hasidim combined with the 
Maccabees in resisting the Hellenization of the Jewish 
spirit. The Pharisees similarly struggled against the 
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secularized Sadducean rulers to preserve the character 
of Israel as a religious people. 

With the fall of the Jewish state the relation of the 
individual to the community was greatly aggravated. 
In the Diaspora, he was confronted not only by the 
pressures of his own people, but both he and his people 
found themselves under the rule of alien governments 
and alien religions. Following Jeremiah’s teaching, 
they recognized their duties to the governments of the 
lands in which they lived, and especially of the coun- 
tries where they settled by their own choice. At the 
same time, they were committed to the way of life 
dictated by their religious heritage. The conflict was 
resolved by the common sense rule of Mar Samuel 
that “the law of the land is binding — dina d^malchuta 
dina.” * Even where the Jews had their own courts, 
they recognized the judiciary system of the state. This 
rule applied only to civil legislation {dina ) . In ritual 
law {issura) or in religious belief, they rigidly adhered 
to their inherited standards and defended them with 
their lives against all encroachments by either temporal 
or ecclesiastical rulers.“* 

This compromise between religious and civil law 

•R. Samuel b. Meir comments, B.B. 54b, that inasmuch as 
all the subjects accept the laws of the government of their 
own volition, the laws are binding upon them. R. Nissim adds 
that the laws of the government are binding only if they are 
followed by the governmental authorities themselves, but not 
when they act contrary to the laws. Such instances constitute 
violence, and hence are not binding. Comment on Gitrin lob. 
R. Moses Sofer invests the rule of Mar Samuel with religious 
sanction. (Note to Yoreh Deah, 314.) 
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placed the Jews at a grave disadvantage under me- 
dieval conditions in which the Church and the Mosque 
dictated the laws of the lands in which the Jews con- 
stituted a voiceless minority. Conditions changed with 
the dawn of Jewish emancipation in Europe and in 
America. The Jews were now placed on a par with 
their Christian neighbors in shaping and in administer- 
ing the laws of their lands of birth or adoption. Under 
the new conditions the civil law of the land rightly 
constitutes the law of the Jew as well as of the Chris- 
tian. Only in strict matters of religious life, e.g., ritual 
and belief, do Jews and Christians retain their sepa- 
rateness. 

Except, therefore, where governments are discrim- 
inatory and tyrannical, running counter to the laws of 
God and humanity, and violating the most sacred con- 
victions of faith, right and truth, individuals and 
groups owe them loyalty and cooperation. While giv- 
ing whole-hearted allegiance to their country, men of 
different faiths and professions often devote them- 
selves to the advancement of the welfare of fellow be- 
lievers or associates in common enterprises in other 
lands. The Catholics of the world are bound by reli- 
gious ties to one another and to the Vatican. The 
Protestants, to a lesser degree, are similarly linked up 
by their missionary endeavors and by the efforts to 
build up an ecumenical Christianity. Scientific, hu- 
manitarian, and trade union interests, too, cut across 
the barriers of government and geography. 

So the Jews, while identified as nationals of various 
lands, are drawn together by several factors. Foremost 
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among them are the common heritage of faith, com- 
mon descent and the common historical memories and 
associations. Wherever Jews live they organize them- 
selves into free communities or congregations for 
religious, cultural and social purposes. Jewish philan- 
thropic activities generally aid the needy and the 
distressed, not only of the local and national commu- 
nity, but also of all parts of the world. In the face 
of a cold and often irresponsive world, Jews are com- 
pelled to rely upon one another in sorrow and travail. 
“Redeeming captives” in medieval times and helping 
victims of pogroms and refugees from lands of despot- 
ism in modem times have claimed the concern of the 
Jewish people. The virulence of anti-Semitism even in 
democratic lands further calls for concerted defense 
on the part of the Jews. Even non-religious elements 
are drawn into these endeavors, and are thereby 
brought closer to their fellow Jews. The rehabilitation 
of Palestine as a haven for the homeless and as a center 
of cultural and spiritual life has acted as a unifying 
force in world Jewry, despite the sharp cleavage 
which the political program of Zionism has evoked. 
The creation of the state of Israel in Palestine will call 
fonh the generous sympathy and cooperation of Jews 
in other countries, without affecting their loyalties 
and obligations as citizens of their respective father- 
lands. Such interrelations widen man’s horizon and 
draw closed national groups into a universal society. 

RIGHTEOUSNESS AND JUSTICE. Judaism builds the moral 
world upon the foundations of justice and love. We 
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have noted that man emerges as an individual through 
his social contacts, through his self-assertion both 
physically and mentally, and through his embodiment 
of the strivings and aspirations of his fellow men. He 
is a product of social forces and throughout life he 
sustains unbroken relationships with them. He accord- 
ingly takes his rightful place in society as an ethical 
being. 

The firm foundation of the social order is justice. It 
probably dawned early in man’s development as the 
simple rule which places all members of the tribe as 
equals before the chief and before the deity. In its 
forensic form it is embodied in the lex talionis, of “an 
eye for an eye and a tooth for a tooth.” “As one does 
so shall it be done unto him” (Ex. 21:24; Lev. 24: 19- 
20). The rule of like for like applied only to tribes- 
men. To strangers the rule of the jungle applied, of 
doing to them whatever was within one’s power. 
With the widening of social relations and sympathies, 
justice extended the sphere of its operations beyond 
the limits of the group and became intertribal and 
national, and it steadily strives to become interna- 
tional.* 

Under prophetic teaching, justice came to be the 
touchstone of religion. Conceived as an attribute of 
God and the ideal pattern of human behavior, it was 

* The primitive nature of the lex talionis showed itself in the 
mechanical mode of its execution, which ignored the total 
efEect of its operation upon the victim. Pharisaic Judaism 
mitigated its harshness by introducing monetary compen- 
sation for physical injuries. “An eye for an eye” was inter- 
preted to mean payment for the loss of the eye. 
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identified with righteousness, the all-inclusive moral 
category of Judaism. The Hebrew words for right- 
eousness, tzedek and tzedakah, like the Latin rectus, 
may have had in their earliest uses the physical mean- 
ing of straightness or soundness, but came to be applied 
to moral conduct in the sense of conformity to norm, 
vindication and justification. They represent faith and 
truth in action. With all life and religion based upon 
covenants between two parties — whether between 
man and man or between man and God — “righteous- 
ness meant fidelity to the terms of these covenants.” 
Thus Amos views with alarm the wrongs and iniquities 
of his people as an oifense against God (aiqff.) who is 
their deliverer and benefactor. Social iniquity cannot 
be expiated with ritual piety. “Let justice (mishpat) 
well up as waters, and righteousness (tzedakah) as a 
mighty stream” (v. 23). God holds a plumb-line 
wherewith He tests Israel’s rightness (7:7^.). Moral 
crookedness imperils the whole structure of national 
life. A. R. Gordon defines the position of Amos: 
“With him righteousness is no mere body of customs, 
still less a legal status conferred by a fallible authority; 
it is the living essence of social ethics, embracing alike 
honesty in business — ^fair weights and balances, stand- 
ard wages and prices — and impartial justice in the law 
courts. It may be defined, in a word, as ‘the straight 
thing’ (nechoho) by which alone the nation can be 
saved.”®’" 

As for Amos so for Hosea righteousness represented 
the foundation of social morality and the bond of 
Israel’s union with God. He brands Israel’s unright- 
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eousness and immorality as harlotry and infidelity to 
God. The national apostasy consists not only in wor- 
shipping the Baalim, but also in disregarding virtue, 
truth, kindliness and decency (4: 1-2). The nation will 
enter into a new and lasting covenant and betrothal 
with God by means of righteousness and of justice, of 
lovingkindness and compassion. The rigor of right- 
eousness in its forensic sense is mitigated by Hosea’s 
tempering of justice with love. “Keep mercy and 
justice,” he pleads, “and wait for thy God continually” 
(12:7). 

Isaiah more clearly than his predecessors visions 
righteousness as the supreme moral ideal, which is 
rooted in the holiness of God and forms the focusing 
point of all human relations, personal and social, na- 
tional and universal. “The Lord of hosts is exalted 
through justice, and God the Holy One is sanctified 
through righteousness” (5: 16). Justice is “the line and 
righteousness the plummet” wherewith the Great Ar- 
chitect tests the structure of national life (28:17). The 
prophet’s idea of Zion is that of a city righteous, “Zion 
shall be redeemed with justice” (1:26-27). Justice 
implies equality of all members of the community, in- 
cluding the stranger (Lev. 19:335.). There is the 
commutative justice of the judge toward the litigant 
which consists in vindicating the innocent and punish- 
ing the guilty (Is. 5:23; also Ex. 23:7; Prov. 17:15). 
There is also the distributive justice of the governor 
toward his subjects, who in addition to exercising his 
judicial function, rewards each according to his de- 
serts. Equahty implies equity, exact compensation. 
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free from personal or class preferment.* The ideal 
king shall be girded with righteousness and with faith- 
fulness. Under the reign of justice the struggle be- 
tween the rich and the poor will cease. None shall 
hurt or destroy the other. A just social order will leave 
no room for strife either among the warring classes or 
peoples. “And the work of righteousness shall be 
peace, and the effect of righteousness, quietness and 
confidence for ever” (Is. 32:17). 

Jeremiah 9: 23 may serve as a summary of pre-Exilic 
prophecy on social morality. “I am the Lord who 
exercises mercy, justice and righteousness in the earth; 
for in these things I delight, saith the Lord.” The new 
covenant, which God will form with the Jewish peo- 
ple, will consist in inscribing the law upon the hearts 
of men, so that they will practice justice of their own 
accord without any external restraint (31:26-33). 
Ezekiel, while foremost in advocating individual re- 
sponsibility, is no less emphatic regarding social justice 
(18; 45:9-12; 46; i6-r8; see also Zech. 8: 16-17; Mai. 
3 - 5 )* 

For Deutero-Isaiah righteousness is not merely a 
matter of even-handed justice, fair-dealing and hon- 
esty, and regard for the poor and needy; it is above 
all God’s vindication of the Jewish people and their 
restoration from captivity. Unrighteousness was Isra- 
el’s undoing and disgrace. Righteousness will restore 
it as God’s elect people.“^ While the redemption of 

•The Greeks represented justice as holding the scales and 
weighing impartially the merits of men. Cf. the Latin pemare, 
to weigh, to judge. 
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Israel will come as an act of Divine grace, Israel must 
prove worthy of it by fidelity to God’s purpose 
(45:22-25; 48:17-19; etc.). 

The prophetic pleas for justice, integrity, mercy 
and benevolence were embodied into the legal codes 
of the Torah. Here they were translated into concrete 
laws to govern the affairs of men. Animated by faith, 
the law was so formulated as to serve the ends of 
morality and was to be so administered as to have 
justice done to all. To insure the rights of poor and 
rich, of home-born and strangers alike represents the 
duty of the judges, rulers and kings. God Himself is 
the guarantor of justice. “Ye shall not respect persons 
in judgment; ye shall hear the small and the great 
alike; ye shall not be afraid of the face of any man; 
for the judgment is God’s” (Deut. 1:17). Most strik- 
ing are these laws in the Code of the Covenant: “Thou 
shalt not follow a multitude to do evil; neither shalt 
thou bear witness in a cause to turn aside after a multi- 
tude to pervert justice; neither shalt thou favor a poor 
man in his cause” (Ex. 23:2-3). Geiger calls attention 
to the uniqueness of the last law. The rich man must 
receive no advantage because he is rich, nor should 
the poor man have preferential treatment because he is 
poor. “Sympathy and pity are emotions that have their 
proper place and use, but even those noble feelings 
must be silent before justice.” The full significance 
of this law is brought out by its sequel: “Thou shalt 
not wrest the judgment of the poor in his cause” (vs. 
6). It is more important that he get justice than that 
he be favored. Inequity in any form is iniquity. The 
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Code of Holiness states similarly: “Thou shalt not re- 
spect the person of the poor, nor favour the person of 
the mighty; but in righteousness shalt thou judge thy 
neighbour” (Lev. 19:15). 

With the adoption of the Torah as the foundation 
of Jewish life, righteousness came to be regarded as 
strict observance of its laws and ordinances (Deut. 
6:25). Identified with the revealed will of God, the 
laws of the Torah exercised supreme authority over 
the Jewish people. The rabbis continued the ideals of 
the prophets and of the Torah, R. Simeon b. Gamaliel 
taught that “the world (social order) rests upon three 
things: upon truth, upon justice and upon peace.” ** 
The Gemara adds “And the three of them are one. 
When justice is done there is truth and there is peace.” 
“Every judge who applies the law truthfully even for 
a short while is considered a co-worker with God,” 
and “he causes the Shechinah to rest upon Israel.” ** 
“The sword comes to the world because of the delay 
of justice and the perversion of justice and because of 
those who interpret the Torah not according to the 
Halachah.” Justice implies respect for one’s fellow 
men and for their possessions. “Let the property of 
thy neighbor be as dear to thee as thine own.” “He 
who robs his neighbor of the worth of even a perutah 
is as if he took his soul from him.” “He whose hands 
are stained with robbery calls to God and is not an- 
swered.” Robbing a Gentile is as heinous an offense 
as robbing a Jew.®®* Deception and trickery are as bad 
as stealing and robbery.®®® “There are seven thieves; 
the first of them is he who deceives his fellow men.” 
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Whoever offends against righteousness and justice 
offends not only against man but also against God. 
This is the heart of the social doctrine of Judaism. 

Righteousness and justice are the 
foundation of Thy throne; 

Mercy and truth go before Thee. 

— ^Ps. 89:15. 

These are not artificial human constructs but abiding 
forces in the Divine government of the universe. Light 
may as well be considered the product of the seeing 
eye as righteousness and justice the mere creation of 
the human spirit. They constitute the moral equilib- 
rium of humanity. God is “the power not ourselves 
that makes for righteousness.” He deals with man on 
the principle of measure for measure (Ps. 18:21-28). 
If righteousness yields abundant life, evil destroys the 
wicked (Ps. 34:22). 

The doctrine: “Resist not evil” (Matthew 5:39),* 
in its literal form, has not appealed to the Jew. While 
teaching forbearance with the wicked, Judaism calls 
for resistance to wickedness in every form. “Let all 
wickedness perish as in a moment” reads the Jewish 
prayer.t Not to resist evil often means to let it triumph 
over the good, to let it crush virtue and to trample 
upon purity and nobility. Such an attitude may 

• It also reads: “Resist not him that is evil.” Moffatt renders 
it: “You are not to resist an injury.” So, too, Goodspeed. 

t Singer, P. B., p. 48. Some editions read: “all doers of wicked- 
ness.” The New Year’s prayer reads; V'chol harish’ah, all 
wickedness. 
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amount to a withdrawal of religion from life and to 
surrendering the affairs of society to the devil. The 
Jew, when true to his religious heritage, has felt him- 
self bound to fight all forms of evil, to exterminate its 
poisonous seed and flower, and to clear the hearts of 
men from its infections. At the same time he has been 
taught to draw the line between evil and evil doers. 
The learned Beruriah corrected her husband, R. Meir, 
when he prayed against outlaws who annoyed him. 
“What is your idea,” she said to him, “is it because of 
the verse (Ps. 104:35): ‘Let sinners cease out of the 
earth’? Does the text read Hoteim, sinners? It reads 
Hataim, sins. Furthermore, turn to the end of the 
verse, which states: ‘And let the wicked be no more.’ 
With the eradication of sin there will be no sinners. 
Rather pray that they repent.” ^ The human heart 
should harbor no hate against the misguided worker of 
iniquity but against the causes which actuate them, 
lest it succumb to the same poison. The wicked must 
be disarmed and rendered harmless, and when possible 
won over to the good. Resolute efforts must be made 
to maintain the balance of justice or the cause of hu- 
manity is endangered. 

In fighting evil we run the danger of resorting to its 
methods, on the supposition that the end justifies the 
means. Experience teaches that generally the means 
condition and determine the end. The Inquisition was 
based on the premise that it is proper to sacrifice the 
bodies of sinners in order to save their souls. Many an 
aggressive war was justified on the grounds that it was 
waged in order to secure some moral end, though its 
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real purpose was loot and robbery. Each despotism in 
its effort to win popular support promises to bring 
about some ideal state, and succeeds only in adding to 
the woes of humanity. Thus far unholy methods have 
not led to holy goals. There is no alchemy whereby 
wrong may be transmuted into right. Enslavement of 
mind and body, tyranny, violence and war (whether 
among classes or nations) are poor instrumentalities of 
freedom, humanity, universal welfare and peace. The 
notion that might makes right, whether the might is in 
the hands of kings, militarists, and capitalistic over- 
lords or of the proletarian masses, plays havoc with the 
highest interests of humanity. There can be no hope 
for the humanization of man until he learns to pursue 
justice in ways that are intrinsically just. 

LOVE AND BROTHERHOOD. The attribute of justice is 
supplemented, in the ethical view of Judaism, by the 
attribute of mercy. A legend tells that God first con- 
sidered creating the world by the attribute of mercy 
alone. Seeing that in such a world sin would go un- 
checked, He thought next of creating it by the attri- 
bute of strict justice. But recognizing that such a rigid 
world, too, could not abide. He combined justice with 
mercy in order to endow the world with endurance.®** 
Neither principle by itself can furnish the foundation 
of the social order. Justice, forming the touchstone of 
the Torah, proves creative because it is tempered with 
mercy, including active beneficence and kindly con- 
sideration for others. 

Ahad Haam suggests that the distinction between 
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the two consists in this: Justice regards only the nature 
of the deed, and judges the doer by it; mercy considers 
first the character of the doer at the moment of the 
deed, and judges the deed in the light of the circum- 
stances.^® Judaism, while upholding the objective 
standard of right, concerns itself also with the lives 
of men, with their weaknesses and their needs. As a 
body of law, the Torah may be viewed as a system of 
piure justice, but as an expression of religion, it draws 
its life breath from the atmosphere of love. God’s love 
for man serves as the inspiration for man to manifest 
love for his fellow man. Sympathy, kindness, good 
will, helpfulness, and forgiveness are the indispensable 
correctives of a world of men. 

The Jewish doctrine of love comes to light in the 
ideal of human brotherhood. The abstract term for 
brotherhood — ahavah — appears only once in the 
Bible, in Zechariah 11:14, came into general use in 
rabbinic literature. Its basic meaning is a relationship of 
common family ties, descent or nationality, but it 
came to express also relationship of common faith and 
of common humanity. Among the Semites, the basic 
bond of brotherhood was kinship. All who belonged 
within the circle of the family or tribe considered 
themselves as “one living whole, a single mass of blood, 
flesh and bones, of which no member could be touched 
without all the members suflering.” All who shared 
this common life were bound to protect and care for 
one another. Outsiders could lay no such claims. Every 
stranger encountered in the desert was eyed as a 
natural enemy. He had no protection against violence 



SOQAL RIGHTEOUSNESS 203 


save his own strength and the fear of his tribe’s venge- 
ance in case his blood was shed. 

The fear which dominated the ancient world could 
be overcome by an artificial extension of kinship 
through a covenant. The most wide-spread form of 
this rite was the blood covenant, whereby the cove- 
nanters created a tie of kinship among themselves by 
mixing a little of their blood. The covenants reported 
in the Bible are generally of a sacrificial character in 
which the blood of an animal was substituted for one’s 
own, with the deity figuring as the third party to the 
alliance. A violation of the covenant was believed to 
bring down the wrath of the deity. By the law of the 
desert, when a member of the clan bound himself to a 
stranger by a covenantal bond, he thereby extended to 
him the right of kinship, which obligated all the mem- 
bers of the clan to treat him as one of themselves. Thus 
kinship or brotherhood came to be not merely a matter 
of birth but could be acquired through certain rites. 
The life of such a “brother” was held sacred, i.e., un- 
touchable, not because of itself but rather because it 
was that of a kinsman. David asks Jonathan to deal 
kindly with him because of the covenant of the Lord 
which they formed (i Sam. 20:8, 14-15). 

The word “kindly” in this statement is covered by 
the word hesed, which expresses the idea of goodness, 
kindness, mercy, or favor, growing out of the sense of 
brotherliness and involving mutuality of relationship. 
When bestowed upon a person, tribe or people, it calls 
for reciprocal helpfulness, bom of sympathy and con- 
sideration. The covenant between Israel and God ex- 
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pressed itself by the same relationship of hesed be- 
tween the deity and the people, on the one hand, and 
of the people to one another.^® 

The prophet Hosea, in his denunciation of the low 
moral and religious standards of his people, indicts 
them particularly for disregarding hesed. “Your good- 
ness (hesed),” he complains, “is as a morning cloud, 
and as the dew that early passes away.” The one thing 
above all others which God demands is hesed. “I de- 
sire mercy, rather than sacrifice” (6:6, 4). In his 
thought hesed is integrally related to faithfulness and 
to knowledge of God. 

Hosea’s older contemporary Amos, though not us- 
ing the word hesed, employs the related word raha- 
vnm, compassion, and emphasizes the sanctity of berith 
ahm, the covenant of brotherhood (1:9, ii). The 
master-word in his ethical teaching is, as we noted 
above, 77nshpat, justice. Coming to believe in God as 
all-just, Amos advanced to an enlarged view of human 
brotherhood. In contradistinction to the popular no- 
tion that God concerns Himself primarily with the 
affairs of Israel, fighting its battles and assuring it with 
victory and plenty (Deut. 33:26-29), Amos sounded 
a more universal note. God extends His help to the 
Ethiopians, Philistines and Arameans as well as to Israel 
(Am. 9:7). He applies the plumb-line of justice to all 
of the nations. The stirrings of the Assyrian lion repre- 
sent the measure of Yahweh’s retributive justice for 
Israel’s neighbors because of their inhumanity. Doom 
awaits Damascus for “threshing Gilead with sledges 
of iron,” and Ammon for “ripping up the women with 
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child of Gilead, that they might enlarge their border.” 
The Phoenicians and Philistines are threatened for 
carrying on a trade of slaves obtained through kidnap- 
ping raids on friendly people in violation of the broth- 
erly covenant. Edom is denounced for its unrelenting 
blood-feud with Judah. “He did pursue his brother 
with the sword, and did cast off all pity, and his anger 
did tear perpetually, and he kept his wrath forever” 
(cf. Obadiah lolf.). Moab is condemned for its barba- 
rous burning of “the bones of the king of Edom into 
lime,” These cruelties, common to ancient warfare, 
are denounced as such and not because they inflicted 
suffering upon Israel. God’s wrath falls upon these 
nations because they have broken the universal laws 
of fidelity, kinship and humanity. The prophet pre- 
dicts doom upon Israel, too, for disregarding the laws 
of brotherliness.* 

Hesed and mishpat are linked in subsequent writ- 
ings as patterns of behavior approved by God. Micah 
declares that what God requires of man is doing 
justice, loving mercy {ahabat hesed) and walking 
humbly with Him (6:8). Jeremiah combines hesed 
with mishpat, and tzedakah in his view of God’s way 
with men (9:23). 

* As J. M. P. Smith observes, in the 53rd chapter of Isaiah, 
the old principle of national solidarity is “expanded to the 
bursting point and made to include the nations of the world 
in general. Israel is suffering, a part for the whole, being in- 
dissolubly bound up in the divine purpose with the world at 
large. Such recognition of brotherhood among the nations is 
past all praise and constitutes an ideal which is yet far from 
realization.” (The Moral Life of the Hebrews, p. 326.) 
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The prophetic emphasis on fidelity, kindness, hu- 
manity and brotherl^ess, as part of man’s duty of 
faithfulness to God, underlies the legislation of the 
Torah. The Code of the Covenant tempers its rigorous 
and inflexible justice with the quality of mercy. It is 
solicitous that the stranger shall not be wronged and 
that the widow and orphan shall not be afilicted. It 
further enjoins that consideration be shown for the 
poor borrower and that a helping hand be extended 
even to the enemy who is in need (Ex. 22:20-26; 23: 
4-9). The Deuteronomic Code makes active benefi- 
cence the keynote to its entire legislative system. The 
doctrine of God’s love for His people serves as the 
basis of man’s reciprocal love of God and for his love 
of his fellow man. While stressing the impartial and 
strict execution of justice and the elimination of social 
evil, great-hearted benevolence is urged upon the peo- 
ple. “Humanity is the author’s ruling motive, wherever 
considerations of religion and morality do not force 
him to repress it.” The severe attitude toward the 
admission of Ammonites and Moabites into the Jewish 
fold is based upon their disregard of brotherliness to- 
ward Israel, “because they met you not with bread 
and with water in the way, when ye came forth out of 
Egypt; and because they hired against thee Balaam the 
son of Beor from Pethor of Aram-Naharaim, to curse 
thee.” Israel is ordered not to hate them but to remain 
permanently indifferent to their welfare, because of 
the hostility which they so often manifested through 
history. On the other hand, the Edomites for all their 
cruelty toward Israel must be accorded greater con- 
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siderarion on account of the closer ties of consan- 
guinity which united the two nations. “Thou shalt not 
abhor an Edomite, for he is thy brother; thou shalt 
not abhor an Egyptian because thou wast a stranger in 
his land” (Deut. 23:4-8). The remembrance of having 
sojourned in Egypt must outweigh the bitter memories 
of slavery endured there.®*’^ The spirit of philanthropy 
and consideration for others, which marks most of die 
provisions of the Code, breathes also from the intro- 
ductory sections of Deuteronomy. Characteristic of 
the entire book is the following application of the 
doctrine of God’s impartial justice: “He doth execute 
justice for the fatherless and widow, and loveth the 
stranger, in giving him food and raiment. Love ye 
therefore the stranger; for ye were strangers in die 
land of Egypt” (Deut. 10: 17-19). 

It is in the Priestly Code that the brotherhood of 
man may be said to have attained the status of a 
fundamental conviction. Here it appears in its charac- 
teristic form as corollary to monotheistic belief. The 
Divine process of creation reached its climax in Adam, 
whom God fashioned in His own likeness, and who 
became the father of the entire human race (Gen. 
1:26s.; 5: iff.). When in consequence of their cor- 
ruption, his descendants were swept away by the de- 
structive flood, the righteous Noah and his sons were 
spared to become the progenitors of the new human- 
ity. Shem, Ham and Japhet are presented as the fathers 
of all the nations of antiquity (Gen. 10: i if.). Conse- 
quently all men of whatever race, color or speech are 
basically brothers. The priestly genealogist seeks fur- 



2o8 the ethical life 


ther to establish the bonds of kinship between Israel 
and the neighboring Semitic peoples, the Arameans, 
the sons of Keturah, the descendants of Ishmael, the 
offspring of Lot and the Edomites (Gen. 22:20-24; 
25:1-18; 36). In addition the covenant relationships 
of the Patriarchs with the non-Semitic Philistines are 
stressed (Gen. 21:22-23; 26:26-31). 

The doctrine of the brotherhood of man carried 
with it the obligation of universal benevolence. The 
most humane legislation regarding the treatment of the 
indigent, the handicapped and the stranger appears in 
Leviticus 19. The high-minded provisions reach the 
climax in the great commandments: “Thou shalt not 
hate thy brother in thy heart. . . . Thou shalt not 
take vengeance, nor bear any grudge against the chil- 
dren of thy people, but thou shalt love thy neighbor 
as thyself” (vss. 17-18). These laws not only apply 
to a brother Jew but also to a stranger. Going beyond 
Deuteronomy 10:19, Lev. 19:34 commands: “The 
stranger that sojoumeth with you shall be unto you 
as the home-bom among you, and thou shalt love him 
as thyself; for ye were strangers in the land of Egypt.” 
Brotherly love must be extended to foreigners as well 
as to fellow Jews. The spirit underlying this legislation 
is strikingly expressed by the last of the canonical 
prophets. Malachi (2: 10) pleads: 

Have we not all one Father? 

Hath not one God created us? 

Why do we deal treacherously every 
man against his brother, 

Profaning the covenant of our fathers? 
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While the prophet naturally addressed himself to his 
Jewish contemporaries, his words assumed universal 
significance. Job 31, describing the ideal religious per- 
sonality, speaks of the consideration which he mani- 
fests toward the servant: 

Did not He that made me in the womb make him? 

And did not One fashion us in the womb? — ^vs. 1 5. 

For the masters of post-Biblical Judaism the belief in 
the Fatherhood of God spelt the common brother- 
hood of man. Philo, for example, teaches that if God 
who in want of nothing has regard for man’s weakness 
and makes him a partaker of His gracious power and 
fills up his deficiencies, “how ought you to treat other 
men, your natural kinsfolk, seedlings from the same 
elements as yourself, you who brought nothing into 
the world, not even yourself? For naked you came 
into the world, worthy sir, and naked will you again 
depart, and the span of time between your birth and 
death is a loan to you from God. During this span 
what can be meet for you to do but to study fellow 
feeling and good will and equity and humanity and 
what else belongs to virtue, and to cast away the in- 
equitable, unrighteous and unforgiving viciousness 
which turns man, naturally the most civilized of crea- 
tures, into a wild and ferocious animal!” He writes 
again: “A second time Moses calls our fellow creature 
brother, to impress upon the master that he has a tie 
with servant, so that he may not neglect him as a 
stranger. Nay, but if he follows the direction of the 
law, he will feel sympathy with him, and will not be 
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vexed when he is about to liberate him.” Discussing 
the two sets of five commandments which compose 
the Decalogue, the first dealing with God the Father 
and Maker of all and the other with duties to fellow 
men, Philo refers to some who devote their lives 
wholly to the love of God and to others who concern 
themselves exclusively with love of men, and observes: 
“Both come but half way in virtue; they only have it 
whole who win honor in both departments.” ^ 
Refuting the charges of misanthropy leveled against 
Judaism, Josephus proudly points to the equitable 
treatment of aliens enjoined by the Torah. “To all 
who desire to come and live under the same laws with 
us, he [Moses] gives a gracious welcome, holding that 
it is not family ties alone which constitute relationship, 
but agreement in principles of conduct. On the other 
hand, it was not his pleasure that casual visitors should 
be admitted to the intimacies of our daily life.” (Rei- 
nach suggests that this alludes to the exclusion of aliens 
from Passover, Ex. 12:43.) Josephus continues: “The 
duty of sharing with others was inculcated by our 
legislator in other matters. We must furnish fire, water, 
food, to all who ask for them, point out the road, not 
leave a corpse unburied, show consideration even to 
declared enemies. He does not allow us to bum up 
their country or to cut down their fruit trees, and for- 
bids even the spoiling of fallen combatants; he has 
taken measures to prevent outrage to prisoners of war, 
especially women. So thorough a lesson has he given 
us in gentleness and humanity that he does not over- 
look even the brate beasts, authorizing their use only 
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in accordance with the Law, and forbidding all other 
employment of them.” 

The Essenes, according to Philo, taught a threefold 
doctrine: love of God, love of virtue and the love of 
mankind.^® A Hasidic work of the first pre-Christian 
century contains the monition: “Love the Lord 
through all thy life, and one another with a true 
heart.” The entire work is filled with this spirit. Love 
of God and the neighbor, compassion for the poor and 
the weak and even for the beasts are urged as the duty 
of man. Man must be compassionate, “because even as 
man doeth to his neighbor, even so also will the Lord 
do unto him.” Jesus, therefore, followed well-estab- 
lished Jewish teaching when he combined the com- 
mands to love God and to love one’s neighbor.^® So, 
too, R. Akiba regarded the command “Thou shalt love 
thy neighbour as thyself” (Lev. 19; 1 8) as the leading 
principle of the Torah.“® This view is probably re- 
lated to his emphasis on man as created in the Divine 
image. By loving one’s fellow man, love is shown 
to his Creator. 

THE GOLDEN RULE. HiUel, while teaching the duty of 
man to “love his fellow creatures and to bring them 
near unto the Torah,” also summarized the intent of 
the entire Torah in the words: “What is hateful unto 
thee, do not to thy fellow man.” * Jewish and Chris- 
tian scholars have sought to find in Hillel’s negative 

* Sab. 31a. So Jonathan b. Uzziel’s construction of Lev. 19:18. 
It ako occurs in the Armenian version of the Story of Ahikar, 
chap. 2:88, in Charles’ A.PJE. and Hebrew Test Naphtali 
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formulation of the golden rule the tendency of Judaism 
toward justice in contradistinction to its positive state- 
ment by Jesus (Matthew 7:12 and in briefer form in 
Luke 6:31), typical of the Christian emphasis on love. 
The contrast drawn between Jewish and Christian 
ethics on the basis of the differing formulations of the 
golden rule ignores the fact that both versions derive 
from the command of Leviticus 19:18, “Thou shalt 
love thy neighbour as thyself.” Furthermore, both 
forms appear indiscriminately in the literatures of the 
Synagogue and the Church. The Jewish apocryphal 
book of Tobit teaches: “My child, love thy brethren, 
and scorn not in thy heart thy brethren and the sons 
and daughters of thy people. . . . And what thou 
hatest, do to no man.” The Didache, a first century 
manual of instruction of proselytes, which early Chris- 
tianity adopted from Judaism (and hence representa- 
tive of both religions), teaches the duty of love in 
both its positive and negative forms. Its distinctly 


i;6b. Israel A 1 Nakawa cites Lev. 19:18 as Hillel’s reply to 
the gentfle. The wording Vreacho in place of et reacho he 
takes to mean that the Torah commands that one must 
love and desire for his fellow man that which he loves and 
desires for himself. (Menorat Hamaor, IV, 305.) R. Samuel 
Edels interprets the verse in the light of the preceding state- 
ments, viz., in regard to hatred, vengeance and bearing a 
grudge one must love his neighbor as himself and abstain 
from injuring him. However, the command does not mean 
that one must do good to his neighbor as to himself, for one’s 
life and welfare precede those of another (Maharsho, Sab. 
31a). We may note that the Golden Rule and the Lex 
Talionis exhibit the same pattern of thought — ^like for like. 
Their difference consists in the motivation. 
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Jewish part is summarized in the opening two verses: 
“There are two ways, one of life and one of death; 
and wide is the difference between them. The way of 
life is this: Thou shalt love God thy maker; second, 
thou shalt love thy neighbour as thyself. Now the 
teaching of these two words is this: whatsoever thou 
wouldst not have done unto thee, neither do thou to 
another.” An early Christian work, the Apology of 
Aristides, does not hesitate to characterize Christian 
belief and practice by the negative form of the golden 
rule: “Whatever they do not wish done to them, they 
do not do to another.” 

The charge that Judaism limits the law of love to 
Jewish neighbors is contradicted not only by Leviticus 
19: 34 and Deuteronomy 10: 19 but also by the whole 
emphasis of Judaism on love and brotherhood as basic 
elements in its ethical tradition. Hillel’s teaching that 
man must love his fellow creatures and bring them 
near unto the Torah clearly includes all mankind 
under the law of love. The charge of misanthropy, 
which, as we noted, was refuted by Josephus, reap- 
peared in different form in the New Testament. Mat- 
thew 5:43 ascribes these words to Jesus: “Ye have 
heard that it was said, ‘Thou shalt love thy neighbour 
and hate thy enemy,’ but I say unto you. Love your 
enemies.” Nowhere does the Torah teach hatred of the 
enemy. Instead, it commands that one must lend a 
helping hand to the enemy when he is in need (Ex. 
23:4-5) and that hatred must not be harbored even in 
one’s heart (Lev. 19: 17). Though the Law deals with 
men on the principles of like for like, the individual 
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must not take vengeance into his ovra hands. “Say 
not thou; ‘I will requite evil,’ ” admonishes the sage. 
“Say not: ‘I will do so to him as he hath done to me; I 
will render to the man according to his work.’ ” One 
must not rejoice when his enemy falls. “If thine enemy 
be hungry, give him bread to eat; and if he be thirsty, 
give him water to drink” (Prov. 20:22; 24:29, 17; 
25:21-22).* Some Christian apologetes have tried to 
justify the statement in the Sermon on the Mount on 
the ground of the vindictive expressions in the Psalms 
and the antagonistic relations between the different 
classes in Jewish society However, their ingenuity 
can hardly be considered felicitous. The statement 
seems to stem from an erroneous interpretation of the 
original idiom on the part of the Greek translator of 
the Sayings of Jesus. Schechter well observed that 
after declaring his attachment to the Torah (Matt. 
5: 17-19), it is not likely that Jesus would proceed to 
show its inferiority. Jesus probably used the formula 
current in rabbinic teaching: Shomea ani . . . talmud 
lomar — “from the text I might infer so and so; there- 
fore there is a teaching to declare,” etc. As applied to 
the passage in question, Jesus may have said: “From the 
commandment. Love thy neighbor, you might infer 

• R. Hanina bar. Hama interprets Prov. 25:21-22 to mean that 
even if the enemy came to your house to slay you, and he is 
hungry or thirsty, give him food and drink; for thereby God 
will reconcile him to you, reading yishPmenu lack instead of 
yeshalam lack, Midr. Prov., ad he. Compare the eyamplo of 
Joseph’s forgiving his brothers who had sold him into slavery 
and of Elisha feeding the Aramean enemies (n Kings 6:21- 
23). For Paul’s teaching on this subject, see Romans 12:17-21. 
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that you are to hate your enemies;, therefore I say 
unto you that Scripture teaches: love also your ene- 
mies.” ^ The misleading translation of the saying of 
Jesus gravely misrepresented the ethics of Judaism be- 
fore the Christian world. 

The Jewish ideal of love furnishes the basis of the 
doctrine of forgiveness. Ben Sirach counselled: 

Forgive thy neighbor the hurt that he has done thee, 

And then thy sins shall be pardoned when thou 
prayest. 

Man cherishes anger against man. 

And does he seek healing from the Lord? 

Upon a man like himself he hath no mercy, 

And does he make supplication for his sins? ^ 

Still loftier heights are reached in the Testament of the 
Twelve Patriarchs which, Charles points out, antici- 
pates the teachings of Jesus on many subjects. The 
whole book is filled with the loftiest Hasidic senti- 
ments of love and forbearance. Joseph is pictured as 
the saint who bore no malice to those that hated him, 
and did all in his power to help them. His example is 
commended to all. “Do ye also love one another, and 
with long sufiFering hide one another’s faults, for God 
delighteth in the unity of brethren and in the purpose 
of a heart that takes pleasure in love.” God urges upon 
his children to remove hatred from their hearts, “for 
as love would quicken even the dead, and would call 
back them that are condemned to die, so hatred would 
slay the living, and those that have sinned venially it 
would not suffer to live, for the spirit of hatred work- 



2i6 the ethical life 


eth together with Satan, through hastiness of spirit, 
in all things to men’s death. But the spirit of love 
worketh with the Law of God in long-suffering, unto 
the salvation of men. . . . Love ye one another from 
the heart, and if a man sin against thee, speak peaceably 
to him, and in thy soul hold not guile. And if he repent 
and confess, forgive him. But if he deny it, do not get 
into a passion with him lest, catching the poison from 
thee, he take to swearing, and so thou sin doubly . . . 
And though he deny it, ye have a sense of shame when 
reproved, give over reproving him, for he who denieth 
may repent so as not again to wrong thee. Yea, he may 
also honor thee, and fear and be at peace with thee. 
And if he be shameless and persist in his wrongdoing, 
even so forgive him from the heart, and leave to God 
the avenging.” ^ 

The noble sentiments of these passages are voiced 
also in other Jewish writings. Philo speaks of the Law’s 
“teaching men by remote examples not to be delighted 
at the unexpected misfortunes of those that hate them.” 
Through conferring a favor on an enemy, there “fol- 
lows of necessity a dissolution of the enmity.” The 
rabbis teach: “From the commandment, ‘Thou shall 
not hate thy brother in thy heart,’ you might infer thai 
you may not strike him, slap his face, or curse him 
Therefore Scripture specifies ‘in thy heart,’ i.e., yoi 
may not hate him even in thought.” “Judge ever) 
man favorably”; or still better, “Judge not your fellov 
man until you have come to 1^ place.” He wht 
causes his fellow man to suffer punishment is excludet 
from the immediate presence of God.^“ The Day o 
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Atonement does not remove a man’s sin until he 
has obtained his neighbor’s forgiveness. Even if 
he wronged his neighbor in word of mouth only, he 
should endeavor to propitiate him. The neighbor in 
turn must not nurse his wrong, but he should be ready 
to forgive even as God forgives offenses against 
Him.“^ They who forgive their fellow men may ex- 
pect to be forgiven by God, but they who show no 
mercy to others cannot expect the mercy of God.^“ 

The Jewish ideal of conduct is voiced in the fre- 
quently cited passage: “They who are offended and 
do not offend, who are insulted and do not reply (in 
kind), who do God’s will out of love and rejoice even 
in suffering, of them Scripture says (Judges 5:31): 
‘His beloved ones are as the sun rising in might.’ ” 
The same spirit is voiced in the Talmudic prayer of 
Mar bar Rabina (based on Ps. 34: 14) , which is ap- 
pended to the ’Amidah. “To such as curse me, let my 
soul be dumb, yea, let my soul be unto all as dust. 
... If any design evil against me, speedily do Thou 
make their counsel of none effect, and frustrate their 
designs, in order that Thy beloved ones may be de- 
livered.” R. Abahu teaches: “Let man ever be of 
the persecuted rather than of those who persecute.” 

Forgiveness and love purge man of the weakness of 
pride and vainglory, and endow him with saintliness. 
Hatred, on the other hand, is condemned as the equiva- 
lent of bloodshed.”^ He who hates an Israelite hates 
Abraham, Isaac and Jacob, the grandsires of Israel.”® 
In the spirit of Hillel and Akiba, the Jewish masters 
felt that he who hates any man hates God, in Whose 
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likeness man is made. R. Hayim Vital, emphasizing 
the belief that all souls root in God, wrote: “Let man 
love all creatures, including Gentiles, and let him envy 
none.”"* An eighteenth century commentator on 
Haykn Vital’s Shaare Kedushah declared that true 
brotherly love recognizes no barriers of nationality or 
language, and is directed solely to man as man. If it is 
withdrawn from the savage or criminal, it is for the 
good of society as a whole, for social welfare may 
demand the execution of a criminal even as the health 
of a man’s body may call for the amputation of a 
diseased limb. Brotherly love reduces the dangers 
of social misery, and improves the chances of social 
happiness. He concluded that whether viewed “from 
the standpoint of nature, reason, or tradition, love of 
one’s neighbor appears as a permanent duty, taking 
precedence over the search after truth, and scientific 
pursuits; it is even more precious than wisdom and the 
honor of the holy Torah. . . . And do not wonder 
that there is anything superior to the Torah; for in- 
asmuch as the Torah ordains and commands it, love is 
not extraneous to, but a part of the Torah.” 

“The love of your neighbor shall be literally as of 
‘thyself,’ i.e., as each limb of your body responds to 
the needs of the other, so shall you conduct yourself 
towards your neighbor. It is, therefore, not sufficient 
for you to abstain from harming him yourself, but you 
must strive to ward off all evil from him, even when 
threatened from other sources.” Thus the negative 
form of the Golden Rule is supplemented by the 
positive. The one asks that no evil be done to one’s 
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neighbor, the other demands that good be done to 
him. Our author argues that in its negative form the 
Golden Rule admits of no difference between oneself 
and one’s neighbor: “What is hateful to thee, do not 
to thy fellow man.” In the positive form, however, a 
certain difference between oneself and one’s neighbor 
has to be recognized. While in duty bound to do good 
to his neighbor, a man cannot, by the very nature of 
things, be expected to do as much for his neighbor as 
for himself. Except for rare instances, one’s own life 
precedes that of the neighbor. Consequently the duty 
of love towards one’s fellow man assumes a somewhat 
restricted form; You must do for your neighbor what 
you would expect him to do for you, i.e., love him 
sincerely, respect him, sympathize with him, receive 
him kindly, judge him favorably, help him at the cost 
of sacrifice to yourself, never be overbearing with 
him.**” Moses Hayim Luzzatto would recognize no 
such distinction: “The Torah teaches the all-inclusive 
principle: ‘Thou shalt love thy neighbor as thyself,’ 
i.e., as thyself without difference, as thyself without 
divisions, evasions, or devices.” Though differing in 
degree, the love of oneself and the love of one’s 
fellow man do not differ in kind, for true love must 
be consonant with justice and self-respect.”^ 

Mercy is a distinguishing characteristic of the chil- 
dren of Abraham. They are rahamanim Vnca rahama- 
nim, “merciful sons of merciful fathers.” They ac- 
quired this quality by their long training in the 
principle of hmtatio dei, morality’s supreme goal.”® 
They have been taught that hatred shrivels men’s souls. 
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while love invests them with godly power. Men should 
not insist on the letter of the law, for on account of 
this sin Jerusalem was destroyed. Instead, they should 
ever follow the law of goodness. “Be careful not to be 
unmerciful, for he who restrains his compassion is 
comparable to an idolator and to one who casts o£F 
the yoke of Heaven from himself.” 

CHARITY. The Jewish conception of charity stems from 
the ideals of justice and of love, as is indicated by the 
Hebrew terms tzedakah and gendlut hasadim. The 
idea of tzedakah itself, as we have seen, was not con- 
fined to either retributive or corrective justice, but 
included “large-hearted benevolence” as well. The 
judges, rulers and kings were not only to restrain the 
violent but also to aid their victims. This is the hope 
concerning the ideal prince as voiced by the Psalmist: 
He shall judge the poor of his people and save the 
needy, and crush the oppressor. He Wl pity the indi- 
gent, and redeem their soul from violence. “And 
precious will their blood be in his sight^ that they may 
live, and that he may give them of the gold of Sheba, 
that they may pray for him continually, yea, bless 
him all the day” (72: 12-15). 

The earliest legislation of the Bible contains special 
provisions for the helpless, and for the amelioration of 
their lot (Ex. 22:20-26; 23:6-12). The still more hu- 
manitarian law of Deuteronomy is particularly insist- 
ent upon regard for those in want. It urges liberality 
toward the poor, the manumitted slave and the landless 
Levite and consideration for the hired servant, the 
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fugitive slave and the unprotected foreigner. With 
grim realism coupled with deep sympathy, the Deu- 
teronomic Code states: “For the poor shall never cease 
out of the land; therefore, I command thee saying: 
Thou shalt open thy hand unto thy poor and needy 
brother in thy land” (15:11). The enjoyment of 
God’s bounties must be shared with those who are in 
need (16: ii, 14). Acts of kindness rate as tzedakah 
(24:13). 

The still more advanced Code of Holiness pre- 
scribes that the comers of the field, the gleanings and 
the fallen fruit of the vineyard shall be left unhar- 
vested. The original purpose of this legislation may 
have been, as Frazer suggests, to leave some of the 
com for the spirits of vegetation on whom the follow- 
ing harvest depended.®*® That motive is wholly for- 
gotten and the humanitarian purpose is annoimced: 
“Thou shalt leave them for the poor and for the 
stranger” (Lev. 19:9-10; 23:22; Deut. 24:21^; Ruth). 
The legislation of the Sabbatical year provides that 
the produce which the land yields without human ef- 
fort may be shared with the owners by his dependents 
and indigent neighbors, and even by the cattle and the 
beasts. The jubilee year has as its additional aim to 
check the double evil of the concentration of the land 
in the hands of the rich and of the enslavement of the 
poor. The land may be sold only until the next jubilee, 
but not in perpetuity; “for the land is Mine; for ye 
are strangers and setders with Me. And in all the land 
of your possession ye shall grant a redemption for the 
land.” The person who is forced by poverty to sell 
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his property, and has no one to help him redeem it, 
regains its possession in the jubilee year. An Israelite, 
forced to sell himself into bondage on account of 
poverty, secures his freedom in the jubilee year. The 
object of this legislation is the prevention of poverty. 

While benevolence may be as universal as human- 
ity; * the Torah made benevolence a positive religious 
obligation. God Himself “executes justice for the 
fatherless and widow, and loveth the stranger, in giv- 
ing him food and raiment. Love ye, therefore, the 
stranger; for ye were strangers in the land of Egypt” 
(Deut. lo: 18-19). Philanthropy must mitigate the ills 
that grow out of social inequity and economic dis- 
tress. As a phase of justice, its practice constitutes a 
duty both to God and to man. What God desires of 
man, says the author of Isaiah 58, is not a fast of self- 
mortification, of gestures of woe and of humiliation 
but a fast which quickens the sense of tzedakah in its 
double aspect of justice and of active beneficence. 

The ideal religious personality as defined by Job 
(29, 31) serves as eyes to the bluid and as feet to the 
lame. He acts as a father to the needy and as a defender 
of the wronged and the oppressed. He gives of his 
food and raiment to the orphan and the widow, and 
shares his roof with the wanderer. Similarly, the 
woman of valor, who calls forth the praise of the 
sage: 

•“Hellenic ethics were fully conversant with the idea of 
mercy as a human virtue of divine sanction, but the religious 
ideal of this people does not comprehend any spirit of active 
philanthropy.” Famell, op. cit., pp. 180-181. 
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Stretches out her hand to the poor; 

Yea, she reaches forth her hand to the needy. 

— ^Prov. 3 1 : 20. 

The men of the Great Assembly placed gemlut 
hasadim by the side of Torah and worship as a pillar 
of the Jewish world.^ Rabbi Elazar ranked tzedakah 
above all sacrifices and as a substitute for them. R. 
Asi held that charity outweighs all the commandments 
of the Torah. R. Judah extolled charity because it 
hastens the redemption. Its practice offers a concrete 
way of following the Divine attribute of love. (See 
ch. XI on Imtado Dei.) “He who preserves a single 
soul in Israel is as if he preserved the whole world.” *** 
R, Joshua b. Karha says that “he who closes his eye 
to charity is like an idolater.” R. Judah says that he 
who denies lovingkindness denies God. The Deu- 
teronomic law enjoins that when a person is found 
slain in a field and the murderer was not known, the 
elders of the nearest city were to behead a heifer in an 
uncultivated valley; and washing their hands over it, 
they were to say: “Our hands have not shed this blood, 
neither have our eyes seen it” (Deut. 21:1-7). The 
Sifre comments: “Does it occur to anyone that the 
elders were suspected of shedding blood? What their 
statement implies is this: he did not come to us and 
we dismissed him without food; and we have not seen 
him and neglected to escort him.” Failure to help the 
needy may expose them to starvation. “The Torah,” 
R. Simlai observed, “begins with lovmgkindness and 
ends with lovingkindness.” ““ A harsh and hostile world 
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taught the Jewish people to aid one another in distress. 
Jewish communities considered it to be part of pru- 
dence as well as of religious duty to care for their own 
poor, and to prevent them from becoming burdens to 
their neighbors.^*® Motives of humanity prompted them 
further to come to the aid of the rion-Jewish poor. 
Philo considers charity a debt due to all men, includ- 
ing strangers, slaves, and even enemies.®*® Josephus 
writes that Moses taught the following duties towards 
one’s neighbors, without distinction: giving them fire, 
water and food, showing them the road and burying 
their dead.®*® The Talmud teaches that indigent non- 
Jews must not be prevented from sharing the glean- 
ings, the forgotten sheaf and the comers of the fields. 
They were to be supported along with the Jewish 
needy; their sick were to be visited and their dead 
given burial, for the sake of peace and good will.®*® 
The rabbis distinguished between tzedakah and 
gemilut hasadim. “In three respects lovingkindness ex- 
ceeds charity. Charity represents giving of alms; lov- 
ingkindness is both alms and personal service. Charity 
is meant for the poor, lovingkindness is for the rich as 
well as for the poor; charity aims to help the living; 
lovingkindness is shown to both the living and the 
dead.” Benevolence in the fullest sense of the term 
comprised feeding the hungry, clothing the naked, 
tending the sick, burying the dead, comforting the 
mourner, ransoming the captive, educating the orphan, 
and providing a dowry for the needy bride.®*® While 
the practice of charity fills the world with love, its true 
value depends upon the loving spirit which prompts it. 
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While it is blessed to give, it is embarrassing to re- 
ceive charity. Men are exhorted to suffer privation 
rather than accept alms. “Flay a carcass in the street, 
and be not beholden to any one.” The Grace after 
Meals includes the petition: “Make us not dependent 
upon the gifts of men, nor upon their loans.” Mai- 
monides writes that the leading rabbis engaged in 
menial labor, as hewers of wood and drawers of water. 
“They asked nothing from the congregation, and re- 
ceived nothing when aught was offered to them.” 
Independence and self-help are the ideals for man to 
follow. On the other hand, the aged, the sick and the 
sufferers, who cannot live without help from others 
and refuse to receive it, incur the guilt of bloodshed. 
The highest aim of charity is not almsgiving, but con- 
structive relief and rehabilitation of the indigent as 
self-respecting members of society. Maimonides enu- 
merates eight grades of charity, and ranks as the high- 
est the help that saves the needy from further de- 
pendence upon others. Next to it is the charity dis- 
pensed in such manner as to exclude the benefactor’s 
knowing the recipient or the recipient’s knowing 
the benefactor. This was the practice in the ancient 
temple at Jerusalem. It contained a Chamber of the 
Silent, wherein the generous deposited their gifts and 
from which the needy were maintained, without 
knowing each other’s identity The type of charity 
which inflates the ego of the giver but robs the 
receiver of his self-respect and reduces him to a 
miserable pauper does not have the benediction of 
Judaism. 
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THE MESSIANIC NOTE IN JEWISH ETHICS. If the docttine 
of imitatio dei forms the basic pattern of personal 
conduct, Alessianism constitutes the goal of social mo- 
rality. The Messianic idea exhibits a threefold hope of 
(i) the establishment of the Kingdom of God on 
earth, (2) the reunion of Israel under the restored 
reign of the house of David, and (3) the inauguration 
of an era of universal peace not alone for Israel but 
for all mankind. Cloaked in political forms, Messian- 
ism represents the flower of Jewish optimism, growing 
out of the undying conviction of the ultimate triumph 
of justice over wickedness, of love over hate, and of 
social harmony over chaos. 

The prophets are never more eloquent than when 
they vision the aharit hayamim, the far-off Divine 
event to which all history moves. Hosea declares in the 
name of God: 

In that day will I make a covenant for them 

With the beasts of the field and the fowls of 
heaven. 

And with the creeping things of the ground; 

And I will break the bow and the sword and the 
battle out of the land. 

And I will make them to lie down safely. — 2:20. 

Stripped of all legendary forms and poetic fancy, 
Messianism affirms the moral and spiritual regeneration 
of all humanity and the creation of a social order, 
wherein the evils which harass man in the present will 
be completely eradicated. “The sun of righteousness 
will arise with healing in its wings” (Mai. 3:20). 
All nations will go up to the mountain of the Lord 
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to be taught of His ways. Submitting to His arbitra- 
ment: 

They shall beat their swords into plowshares, 

And their spears into pruning-hooks; 

Nation shall not lift up sword against nation. 
Neither shall they learn war any more. 

— ^Is. 2: 1-4; Mic. 4: 1-4. 


Within the nation, too, all strife will cease. The reign 
of enlightened and benign justice will remove all 
rapacity, greed and oppression. 

And the wolf shall dwell with the lamb. 

And the leopard shall lie down with the kid. 

And the calf and the young lion and the 
fading together; 

And a little child shall lead them. 

Destruction will cease: 

For the earth shall be full of the knowledge 
of the Lord, 

As the waters cover the sea. — ^Is. 1 1 : 1-9. 

The Divine law will no longer be something extra- 
neous to them, but will be written upon their hearts 
(Jer. 31:26-33). The prophetic hope for the future 
envisages the creation of new heavens and a new 
earth, when sorrow and weeping shall vanish, and men 
will live to ripe old age, and enjoy the fruit of their 
labor in peace (Is. 65: i7ff.). 

In both its national and universal aspects, Messian- 
ism has affected deeply the destinies of mankind. 
When the hope of its speedy realization was dimmed 
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in post-Exilic times, it was transferred from earth to 
heaven, from the affairs of men to the realm of dreams, 
and from the present to a visionary “world to come.” 
Prophecy was replaced by apocalypticism. The leg- 
endary character of the Messiah and of the future 
world came to dominate the religious life of Jewry, 
and gave birth to Christianity. Nonetheless, solitary 
thinkers questioned the reality of the dream. Rabbi 
Hillel (third century) ventured the idea that Israel 
may expect no Messiah in the future, because the 
prophecies regarding him referred to the age of Heze- 
kiah. Rashi correctly interprets this statement to mean 
that not a personal Messiah but God Himself will 
redeem and rule over Israel. Discounting the extrava- 
gant promises that came to be associated with the 
Messianic idea, Samuel taught that there is no differ- 
ence between the present {ohm hazeh) and the Mes- 
sianic times {yemot hamashiah) save political de- 
pendence.^* 

Maimonides, while placing the belief in the Mes- 
sianic advent among the articles of Jewish faith, con- 
ceives it in the sense of Samuel as marking “the restora- 
tion of political independence to the Jewish people.” 
“All Israel, their prophets and sages longed for the 
Messianic age in order to be freed from political op- 
pression which hampers the proper study of Torah 
and the practice of Mitzvot. They will then find rest 
and be able to devote themselves to the pursuit of 
wisdom in order to attain to immortality.” “Let it not 
occur to you that in the Messianic age anything will 
be annulled in the natural world order, or that there 
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will be any change in creation.” It will differ from the 
present merely in this: Israel will then enjoy complete 
independence. This new freedom will not be for the 
sake of ruling over other nations or for the enjoyment 
of physical pleasures but for the purpose of cultivating 
the higher life of the spirit. “In that age there will be 
no famine and no war, no jealousy and no rivalry, for 
the abundance will be great and dainties will be as 
common as earth. The only concern of all mankind 
will be to know God.” 

Commenting upon Maimonides’ elimination of aU 
eschatological notions from his conception of the 
yemot hamashiah, Hermann Cohen observes: “Mes- 
sianism is fully understood only when every notion of 
other-worldliness is removed from the conception of 
the Messianic future. The future which the prophets 
portray under the symbol of the Messiah is the future 
of world history. It is the goal, it is the meaning of 
history, which presents the contrast to history in its 
isolated reality.” 

The prophetic ideal, though the product of a distant 
age, holds out a great light for the turbulent present. 
Above the chaos of the modem world scene, with its 
economic, political and social conflicts, rises the hope 
of a coming kingdom of God and the brotherhood of 
man. Attempts have been made to identify the pro- 
phetic ideal with current social theories and panaceas, 
varying from Single Tax to Socialism and from 
Anarchism to Communism. An examination of its 
character shows that it is predicated upon moral and 
spiritual rather than upon political and economic laws. 
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It is based not upon materialistic determinism and the 
class struggle but upon the belief in the ethical nature 
of God and in the ultimate triumph of righteousness. 
Its watchword is not consciousness of class but of 
humanity. Its goal is not material plenty but “the per- 
fection of the world through the establishment of the 
Kingdom of the Almighty,” the spiritual regeneration 
of humanity, the investment of the life of the individ- 
ual and of society with worth and with sanctity. 

Fundamental to the Jewish social outlook is the 
belief in the perfectibility of the human race. Society 
is not a mere herd, whose interests end in procreation, 
and in the control of the food supply and of the 
physical scene. Despite frequent set-backs and relapses 
back to the jungle, humanity has moved forward. 
Amid the darkest nights of violence, oppression and 
hatred, we venture to wait for the dawn of a better 
day. 

Alessianism is universalistic. The hoped for future 
is not for Israel alone but for all humanity. Religion 
originally manifested itself in social life as an affair 
of the clan, tribe and nation. Each had its own spirits 
and deities and forms of ritual. What united one group 
into a tribal or national entity separated it from all 
others. As wars often raged between the groups, the 
religious rites and forms were put into the service of 
tribal and nationalistic ends. In Israel the tribal, na- 
tional and geographic barriers were cut across, and 
the God of Israel was exalted as the God of all the 
nations of the world. Though Egypt, Assyria, Baby- 
lonia, and Persia warred on Israel and Judah, they 
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were all considered by the prophets as the instruments 
of God’s plan for mankind. Envisaging a united hu- 
manity, the prophet could look for the day when 
there shall be “a highway out of Egypt to Assyria, and 
the Assyrians shall come into Egypt, and the Egyp- 
tians into Assyria; and the Egyptians shall worship 
with the Assyrians. 

“In that day shall Israel be the third with Egypt and 
with Assyria, a blessing in the midst of the earth; for 
that the Lord of hosts hath blessed him, saying; 
‘Blessed be Egypt My people, and Assyria the work 
of My hands, and Israel Mine inheritance’ ” (Is. 
19:23-25). 

We noted the conviction of the Bible that the white, 
black, and yellow races are brothers. Their diversity 
is but skin-deep, while their kinship is essential. The 
idea of caste which, in Egypt or in India separated 
the slaves from the free men, soldiers from priests and 
merchants, was foreign to the Jewish people. Absent, 
too, was the wide gulf which divided the “black heads” 
from the “red heads” in Babylonia and that made the 
Greeks call themselves “children of the sun” and the 
rest of the world “barbarians.” Strangers were wel- 
comed into the Jewish fold as brothers. In the tradi- 
tion of the synagogue the Ger is known as a son of 
Abraham. 

The doctrine of the kinship of the human race ap- 
peared as a purifying flame to bum out the vain pride 
of the thoughdess and the arrogant, and as a pillar of 
fire to lead the nation to moral heights. To those who 
interpreted the idea of Israel’s choice by God in the 
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sense of nationalistic favoritism, the rugged prophet of 
Tekoa flung the defiant challenge: “Are ye not as the 
Ethiopians unto me, O children of Israel? saith the 
Lord” (Am. 9:7). If Israel came to be the standard- 
bearer of religious truth, or — ^in the language of the 
Bible — “the chosen people,” it should not make for a 
sense of superiority, but only for the consciousness of 
mission. Israel’s choice means solely to serve God and 
to herald His truths to the nations. The concluding 
service for the Day of Atonement in the Union 
Prayerbook contains the following petition: “Grant 
that all the children of Israel may recognize the 
goal of their changeful career, so that they may ex- 
emplify by their zeal and love for mankind the truth 
of Israel’s message: one humanity on earth even as 
there is but one God in heaven.” The Union Prayer- 
book version of the Adoration (Alenu), which is used 
at the end of each public service, reads: “O may all 
created in Thine image recognize that they are breth- 
ren, so that, one in spirit and one in fellowship, they 
may be for ever united before Thee. Then shall Thy 
kingdom be established on earth and the word of 
Thine ancient seer be fulfilled: The Lord will reign 
for ever and ever. On that day the Lord shall be One 
and His name shall be One.” 

Jewish ethics is in a sense a history of Jewish life 
under the inspiration of the visions and ideals of Juda- 
ism. Life being unfinished, ethics, too, is not fully 
realized. It advances from the past and present to the 
distant horizons of the future, from history to escha- 
tology. The aharit hayamim, to which Judaism has 
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looked, represents the merging of the two lines of 
history and of morality. Human progress grows real 
when it moves toward an ethical end. Humanity ad- 
vances to perfection by making God its goal and 
righteousness its path. An ideal social order need not 
forever remain a visionary Utopia. It may become an 
inspiring reality when men will venture to live by the 
ethical and religious ideals which they profess, and 
consecrate their skill and intelligence to the creation of 
proper instrumentalities and techniques for the estab- 
lishment and preservation of conditions in which the 
noblest ideals and values of humanity may flourish. 
Faith in man as well as in God furnishes the ground 
for the belief in the ultimate realization of the King- 
dom of God on earth. 



THE THREEFOLD WAY 
OF RELIGIOUS PRACTICE 



XIII. THE WAY OF TORAH 


Jl Xeligion does not content itself with the affirma- 
tion of the existence of God or with the recognition 
of the ethical principles that follow therefrom. It re- 
quires further that these verities and ideals be carried 
forward and developed in personal and social be- 
havior. While religion may appear as a sudden inspira- 
tion in the mind of man, it grows into a power as a 
slowly and steadily unfolding way of life, as a con- 
tinuous climb to the mountain of the Lord. The ascent 
is not achieved in one leap, but gradually, one step at 
a time. Spiritual-like intellectual and artistic perfection 
comes as a reward of rigid training, effort and exer- 
cise. 

We analyzed some of the elements that enter into 
the ethical life of Judaism. But it is not merely with 
ethical obligations that Judaism is concerned. It sets 
before men a body of observances of purely ritual 
character. These in turn may possess ethical signifi- 
cance, but their chief value derives from the specific 
sphere of religion rather than from that of ethics. The 
wordly-minded may dismiss them as of little conse- 
quence. The religious soul welcomes them as means 
of “receiving the yoke of the kingdom of God in 
love.” 

Judaism recognizes the pedagogical necessity of 
singling out definite acts of devotion for the religious 
person to perform, certain forms to observe and par- 
ticular days to hallow in order to give concrete ex- 
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pression to his faith. “Idle spirituality,” accompanied 
by no effort or act, fails to nourish the hearts of men. 
Accordingly, in addition to its ethical path, Judaism 
— ^like every positive religion — ^has evolved a technique 
whereby it may render itself effective in the life of 
the individual and of the community. It may be viewed 
as a threefold way of (i) education and practice, (2) 
atonement, and (3) worship. The three are interrelated 
and organically connected with the ethical way. All 
three figure in other religions as well, but they assume 
distinctive characters in each. 

THE IDEAL OF TALMUD TORAH. Rabbinic fancy extolled 
the Torah as the instrument wherewith God fashioned 
the universe. Whatever its role in the cosmic scheme, 
it has been the chief means of creating the world of 
Judaism. It has been the dynamic of Jewish living. In- 
deed, Judaism is the religion of T or ah, not alone of the 
Written Law or the Pentateuch, nor even of the Oral 
Law, but of the progressive groiYth of the Jewish peo- 
ple in religious knowledge and culture. Therein lies 
the distinction of Judaism as a religion. In the words 
of Deut. 4:61, the Torah is our wisdom and under- 
standing in the eyes of the nations. The Torah is also 
our source of life as a people. Perhaps nowhere except 
among the Brahmans in India has study of sacred liter- 
ature been accorded so high a place as in Judaism. 
Touching and illuminating every phase of life, the 
Torah has welded religion and life into an indissoluble 
union. It not only presents a road map of life but 
makes the pursuit of its directions the very condition 
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of blessedness. Its scope is furthermore not only spir- 
itual and moral but also intellectual. Instruction and 
discipline are based on knowledge. As a religion 
founded upon enlightened faith rather than upon cre- 
dulity, that has sought the aid of the sciences and phi- 
losophies — ^to the lunit of their powers — ^in the estab- 
lishment of its creedal foundations, Judaism has ever 
stressed knowledge as one of the chief duties which 
man owes himself and God. Reason itself is a phase of 
the spiritual life. To exercise his reason is part of man’s 
spirituality. If some phases of existence are beyond 
reason, there are many others within its domain. 
Among them are the ways of human conduct. To be 
intelligent regarding the matters that most affect his 
being is the religious obligation of man. “Thou shalt 
know” and “lay it to thy heart” — ^knowledge and un- 
derstanding — are the ever-recurrent motifs of Jewish 
religious teaching. They are the steps which lead to 
faith, appreciation, devotion and love. 

Torah is the first of the three pillars which support 
the Jewish world.“® The other two, viz., worship and 
benevolence, derive their inspiration and vitality from 
the Torah, The Jewish houses of worship have func- 
tioned also as centers of learning. The Hebrew term 
Bet Handdrash and the Judeo-German Schul are 
commonly used for synagogue. Expressive of the atti- 
tude of Judaism toward education is the judgment of 
R. Joshua b. Levi that it is permissible to sell a syna- 
gogue in order to acquire a school.^® The study of 
Torah outweighs all other duties. The private devo- 
tion of the morning contains the petition that God 
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may “make pleasant the words of the Torah in our 
mouth and in the mouths of Thy people, the house of 
Israel.” The benediction preceding the Shema in 
the morning prays for “understanding and discern- 
ment to mark, learn and teach, to heed, to do and to 
fulfill in love all the words of instruction in Thy Law.” 
The evening benediction before the Shema similarly 
voices the joy of the Jew in the Law and the com- 
mandments. They manifest God’s love for Israel, “for 
they are our life and the length of our days.”®®* 
Through the centuries the Jews found them to be the 
very source of their life and their gladness. Despoiled 
of human rights and of worldly position, they sought 
refuge in the cultivation of the Torah, and thereby 
recovered their dignity as men and achieved their cul- 
tural and spiritual aims as a people of God. 

Legalists, mystics and rationalists united in the con- 
viction that the way to commune with God was 
through the study of Torah and the observance of its 
commandments. A Mishnah, which is included in the 
private devotion for the morning, states that the study 
of Torah equals the fulfillment of all the command- 
ments, “the fruits of which a man enjoys in this world, 
while the stock thereof remains for him in the world 
to come.” *** One opinion extravagantly claims that 
the study of Torah is more meritorious than saving a 
life, building the sanctuary and honoring parents.*®® 
Theory entertained different views regarding the rela- 
tive importance of Torah and practice. Actuality 
rendered the two inseparable. PedagogicaUy R. Akiba 
was right in maintaining that Torah is greater inas- 
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much as it leads to practice.* The full significance of 
learning in the scale of Jewish values is indicated by 
the rabbinic opinion that a “learned bastard ranks 
higher than an ignorant high priest.” 

The various attitudes of the rabbis to this subject 
may be gathered from the following comments. The 
command of Exodus 19:5, “Ye shall be Mine own 
treasure from among all peoples,” was understood to 
mean: you shall distinguish yourselves by your devo- 
tion to God and engage in the study of Torah rather 
than in other matters. If a man cannot give the entire 
day to study, let him study a couple of halachahs in 
the morning and a couple in the evening. His study in 
the morning does not exempt him from study in the 
evening, any more than his morning prayer absolves 
him from the obligation to pray in the evening.”® The 
opinion is voiced that if a man study only one chapter 
of the Torah in the momhag and one in the evening he 
has fulfilled the command of Joshua 1:8, “This 
book of the Law shall not depart out of thy mouth, 
but thou shalt meditate therein day and night.” The 
view is further expressed that the command is fulfilled 
even if one recites no more than the Shema in the 
morning and in the evening. While some thought that 
this fact should not be divulged to the ignorant so that 
they should not be satisfied with the minimum, others 
held the contrary view that it should be communi- 

* Kid. 40b. The saying Lo hcanidrash ikkar ela hamaaseh does 
not disparage study in favor of action. It sonifies that not 
the interpretation of the law is of prime importance but the 
fulfillment. 
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cated to them in order to encourage them to engage 
in at least a minimum of study. The words of Joshua 
1:8 appeared to one rabbi neither as a duty nor as a 
command, but as a blessing. When God saw his great 
devotion to study (cf. Ex. 33: ii), He said: since the 
words of the Torah are so precious to you, may not 
the book of the Torah depart out of your mouth! It 
is emphasized that the study of Torah must not be 
reduced to a mere duty. Instead of a burdensome task 
it should be considered as a blessed privilege.®^ Mai- 
monides rules in his Code: “Every Jew is obligated to 
study Torah whether he be poor or rich, in good phy- 
sical health, or a sufferer, young or very old. Even if 
he goes beggmg from door to door, and has a wife and 
children to support, he must set aside time for the 
study of the Torah. . . . And how long must he con- 
tinue to study? Until his death.”*" The mind and 
spirit must be kept active and awake by learning some- 
thing every day. 

A man’s obligation does not end with his own study 
of Torah. He must also teach it to his sons. The Law 
reads: “Ye shall teach them [the commandments] dili- 
gently unto your sons” (Deut. 6:7; also 11:19). The 
father may delegate this task to a competent teacher, 
but he must provide his sons and even his son’s sons 
with religious education. Even the poor made heavy 
sacrifices for the sake of training their sons in Torah. 
In case the father was too indigent, the co mmuni ty 
considered itself obligated to secure religious instruc- 
tion for every boy within its jurisdiction. The ideal of 
Talmud Torah found expression in the universal edu- 
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cation of the male population and in the establishment 
of schools in communities, no matter how small the 
number of children of age to receive instruction. (The 
education of daughters was a voluntary matter, and 
was generally ignored. The Reform movement has 
concerned itself with the religious education of girls 
as well as of boys.) 

Education ended neither with childhood nor adoles- 
cence, but continued through life. Popular education 
was arranged for young and old. A considerable part 
of public worship itself was turned over to instruc- 
tion. The reading of the Shema holds the center in the 
morning and evening services. On Sabbaths and on 
holy days a section of the Pentateuch is read and is 
supplemented with an appropriate reading from the 
prophets. On Monday and Thursday mornings, too, 
selections are read from the weekly section of the 
Pentateuch. Each service includes a number of Psalms. 
One of the five Megillot is read on Pesah, Shabuot, 
Ninth of Ab, Sukkot, and Purim. The book of Job is 
assigned for the afternoon®®® of the Ninth of Ab (a 
practice still followed among the Sephardim) and is 
recommended for houses of mourning. The tractate 
Abot is studied on Sabbath afternoons between Pesah 
and Shabuot in some communities and in others be- 
tween Pesah and Rosh Hashanah. In some places the 
tractate Derech Eretz Zutta was similarly read on Sab- 
bath afternoons. Selections from the Mishnah were 
studied on Yahrzeits. In addition, excerpts from the 
three parts of the Bible Canon (Pentateuch, Prophets 
and Hagiographa), Mishnah and Talmudic Haggadah 
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were arranged as supplements of the daily service and 
are known as Maamadot. Elaborate readings (Tikkun) 
were provided by Cabbalists for midnight medita- 
tion and for the nights of Shabuot and Hoshana 
Rabba. Where preaching took place on special occa- 
sions, the sermons were generally based upon the Bib- 
lical selections of the day and aimed to interpret them 
in the light of rabbinic teaching as guide for conduct. 

Not alone through worship and pulpit preaching 
but also through study at home and in intimate circles 
was the Torah made the possession of the Jewish peo- 
ple. Every conscientious Jew considered it his duty to 
go over the weekly portion of the Pentateuch in the 
original and in its Aramaic translation and the rabbinic 
commentaries. Numerous Orthodox communities still 
contain faithful remnants of — ^what in older days 
formed a regular feature of synagogue life — ^men as- 
sembling at set hours for the purpose of reading to- 
gether the Midrash on the weekly portion, Mishnah, 
Ein Yaakob, Talmud, Codes, Musar literature, or 
Cabbalah. These classes are conducted either by rabbis 
or by lay scholars for the sake of assisting those who 
might experience dilEculty in studying by themselves 
and for promoting fellowship. 

The ideal of Talmud Torah kept the Jewish people 
on a high plane of cultural and intellectual as well as 
of religious endeavor. It further provided an ideal oc- 
cupation and interest for men in their leisure hours. 
The whole of Jewish life thus moved to the music of 
the Torah. LUien well depicted the “Light of the 
ExUe” in the form of a patriarchal Jew poring over 
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a folio of Jewish lore. Israel’s light has been Torah. 

It is a sign of decadence of the Jewish religious fiber 
that Judaism has been reduced even by many of its 
devoted followers to occasional attendance at the syn- 
agogue for public worship and to philanthropic activi- 
ties and that the study of Torah has been confined to 
professionals. Israel grew into a religious and cultural 
people, and richly contributed to the higher life of 
humanity only through love of Torah. Drawing 
strength and inspiration from it, Israel has weathered 
all storms. Israel has withstood exiles, persecution and 
misfortune, but will it withstand ignorance? Bereft of 
Torah, Israel is bereft of power. Our enemies can 
burn our books, but only we by our neglect can de- 
stroy their spirit. 

THE FUNCTION OF TORAH. The Study of Torah derived 
its incentive from the belief that the Torah represents 
the revealed will of God. To know its precepts and to 
learn how to practice them properly constituted the 
way of salvation both for this fife and for the here- 
after. It was believed that in the hour of judgment 
man will be questioned not only about his conduct but 
also regarding his study: “Didst thou deal honestly? 
Didst thou set aside regular hours for Torah?” Ob- 
viously for modems who have come to regard the 
Torah as Israel’s upreaching to God rather than as 
God’s recorded word, the compelling motives for 
study of Torah have been weakened. By the side of 
the supernatural authority of the Torah and the ex- 
pectation of compensation in the hereafter, purely hu- 
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man considerations indeed pale. Nonetheless they 
alone remain for us. What, then, are our grounds for 
valuing the ideal of Talmud Torah? What needs does 
it supply and what satisfactions does it offer to men 
and women today? 

The study of Torah does not signify for the Jew 
the mere acquisition of information but the illumina- 
tion of the mind and the direction of the will and the 
emotions toward truth, goodness, righteousness and 
duty. It initiates the Jew into Judaism along the four 
lines which constitute religion. In the first place, it 
connects him with the ccnmnunity of Israel. The 
Torah has been compared to the Manna, which, ac- 
cording to Biblical legend, daily descended from 
heaven to sustain Israel while journeying in the desert. 
It has been the heavenly food whereon Israel has lived 
through the ages.^’’ The Torah has been represented 
also as the tree of life. “As the days of the tree,” says 
the prophet, “are the days of my people” (Is. 65:22). 
As long as the Torah will endure, the Jewish people 
will endure.”® The Torah is not something extraneous 
but an inner force which keeps Israel alive as a people. 
Through its devout study, the individual Jew becomes 
naturalized in his spiritual fatherland, and comes into 
possession of his communal heritage. The classics of 
our three thousand-year-old literature, which have 
been the joy of the world, and the more recent crea- 
tions of poets and thinkers are virtually non-existent 
for us u^ess they are permitted to take hold of our 
minds and hearts. It is not enough to have literary, 
cultural and spiritual traditions. The important thing 
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is to let them have dominion over the soul. By grow- 
ing conscious of his people’s aspirations and strivings, 
the individual secures the means of an effective emo- 
tional and intellectual integration with his own and 
thereby grows to be at home with himself. Acquiring 
a communal memory, he comes to look with pride 
upon the past and to face the present with dignity and 
with confidence. He feels himself connected with fel- 
low Jews of all lands by virtue of common participa- 
tion in the heritage of Torah. Jewish imity is thus ce- 
mented with knowledge and conviction. The historic 
task or mission of the Jew to live his religion and to 
uphold it as a beacon to humanity grows in meaning 
and power. Cooperation with fellow Jews not alone 
in religious and cultural matters but also in the tasks 
that confront them as a historic community, whether 
of relief from distress or defense against hostility and 
danger, recommends itself as an expression of brother- 
hood. 

Second, the study of Torah takes us to the living 
springs of our religion. It awakens our sense of the 
holy and carries it into the realm of clear thought. 
The inexhaustible resources of spiritual power stored 
up in our incomparable treasures of Bible and post- 
Biblical writings serve as vehicles of religious inspira- 
tion of the first order. God often comes to men in the 
words of the prophets and poets. The words and ex- 
amples of the witnesses unto God kindle the Divine 
fire within our hearts and keep the eye of the soul 
open to the mysteries of life. The Bible confronts us 
with holy awe and reverence which are the essence of 
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religion. The flaming words and the matchless records 
of the heroes of faith stir the deeps of our souls and 
lift our minds to the Divine. In the serene atmosphere 
of the Eternal, we secure freedom from bondage to 
the transient, the trivial and the commonplace. New 
visions unfold to the eye of faith and new joys. And 
new light is shed upon the fundamental beliefs and ob- 
ligations of our faith. 

Third, the smdy of Torah has ever been the chief 
means of fostering the ethical consciousness. In the 
words of the Mishnah: “He who masters Scripture, 
Mishnah and Derech Eretz (morals) will not be quick 
to sin . . . But he who has mastered neither Scripture 
nor Mishnah nor even morals is outside the pale of 
civilization.” We shall deal with the value of Torah 
for the building of character in the next chapter. Here 
we shall limit ourselves to the observation that the 
Bible has been the greatest moralizing and humanizing 
force not only in the life of the Jewish people, but also 
in the life of the entire Western world. It has stamped 
itself upon the mind and conscience of humanity by 
its spiritual power, moral earnesmess, and poetic 
beauty. Through the characters of its leading figures, 
it holds up the mirror to life, and directs its blazing 
light upon the tangled web of good and evil in human 
relations. The prophetic ideals of right and justice, of 
mercy and compassion, of brotherhood and peace, 
have become the hope of aspiring humanity. Nowhere 
is greater attention directed upon the issues of life 
than in the utterances of the prophets, in the wisdom 
of the sages and the teachings of the rabbis. Jewish 
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sacred literature is a vast school for the training of 
man in morality as well as in religion. No other body 
of literature initiates him into such pure atmosphere of 
godliness and moral health as the sacred writings of 
Judaism, The study of Torah has helped build the 
moral fiber of the Jewish people. Neither exile nor 
persecution was permitted to rob them of their self- 
esteem and of the hope in a brighter future. 

Though we cannot consider the ethical any more 
than the religious conceptions of the Bible and of rab- 
binic literature as authoritative and binding in all re- 
spects upon us, we feel the essential healthiness of the 
Jewish ethical tradition. The lapses from the highest 
standards are comparatively so few and its nobility 
and naturalness so amazingly lofty that it represents a 
matchless pedagogical instrument for man’s achieve- 
ment of his full stature as a moral and spiritual being. 

Fourth, the study of Torah vitalizes the practice of 
religion. Valuing knowledge as part of the religious 
life, it places its accent upon action, both ritual and 
moral. The goal of study and reflection is not mere 
“sharpening the intellect” as it sometimes turns out to 
be. “He who says that he is concerned only with 
Torah does not possess even Torah.” One-sided in- 
tellectualism is alien to Judaism. Knowledge and prac- 
tice belong together in its conception of the spiritual 
life. Religion is essentially an experience rather than 
a gnosis. The practical side of the Torah is embodied 
in the Halachah, which serves as a chart of life. It aims 
to define in detail the requirements of religion, and to 
show men concretely “the way wherein they shall go 
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and the work that they must do.” These duties, dic- 
tated by faith, are viewed as nntzvot, commands of 
God. If piety requires intelligence, intelligence with- 
out piety is barren. “He who only studies Torah with- 
out applying its precepts to conduct is as if he were 
without God.” The rabbis interpret the words of 
Jeremiah 16: ii, “They have forsaken Me, and have 
not kept My Law,” to mean: “God says. Would that 
when they forsook Me, they had kept the Torah, for 
its leaven would have turned them toward the 
good.” They comment further that one who studies 
not for the sake of practice were better off had he 
never been bom.®“ 

The chief effort of the interpreters of the Bible and 
the Talmud was to render the Torah a practical guide 
to conduct. R. Solomon b. Isaac (Rashi), the foremost 
rabbinic commentator, strove to coimect the Mosaic 
law with its rabbinic application to life. Maimonides 
composed his great Code for the purpose of rendering 
available the whole body of Jewish Law to young and 
old. R. Joseph Caro carried forward the process of 
simplification of the Halachah by arranging it as a 
“set table” — Shulhan Aruch — ^for ready consultation. 
Through these and similar aids, every Jew was able to 
acquaint himself with the rule of the Torah for every 
condition and circumstance. Prior to every sacred sea- 
son of the year and for every occasion in his life, he 
was to familiarize himself with authoritative directions 
for the proper manner of observing them. Modems 
who do not recognize the binding force of the Ha- 
lachah in all its details can still derive from it much 
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helpful guidance in their endeavor to make the prac- 
tice of Judaism a reahty. 

Regard for specific acts of ritual or morals does not 
exhaust the total purpose of the study of Torah. R. 
Menahem bar Jose comments on Proverbs 6:23, “For 
the commandment is a lamp, and instruction is a 
light”: Like a lamp, which offers help only for a brief 
hour, a command helps only in a definite situation. 
The Torah resembles light, which provides illumina- 
tion steadily. It lights up the whole of life.®“ 

For the modem Jew the Torah, while not a final 
deposit of truth, represents a continuous process of 
intellecmal, moral and spiritual growth in religion. 
When approached not as the sum of all truth nor as 
an outlived body of archeology, but as the embodi- 
ment of the living and ever developing faith of the 
Jewish people, it grows into a creative force in our 
lives. In this way the modern Jew may still be taught, 
“Turn it and turn it over again, for everything is in 
it, and contemplate it; and wax grey and old over it, 
and stir not from it, for thou canst have no better rule 
than this.” By concentrating on the heritage of 
Torah, the Jewish people secured the unity of their 
spirimal growth. From the Torah as their starting 
point and center, they reached out after ever widening 
vistas of knowledge. The old faith disclosed new 
riches, new meanings for changed times, new applica- 
tions to changing needs, and new insights into the un- 
folding reahties of life. Progressive Judaism has no 
quarrel with science or with philosophy. In the meas- 
ure in which they verify themselves, they do not op- 
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pose but supplement religion. Love of truth is part of 
man’s love of God. 

TORAH AND CHARACTER. The primary aim of the study 
and teaching of Torah, as we have pointed out, is not 
merely to secure and to impart information, but rather 
to integrate the individual in the religious experience 
of his people. Through it the individual Jew is initi- 
ated into the life, thought, convictions, and ideals of 
Israel. Religious education thus marks the socialization 
and spiritualization of the individual, the complete 
transformation of his personality after the pattern of 
his people. 

Training the Will and Character. The object of the 
study of Torah as far as the individual is concerned is 
the training of his will and character. Free will is not 
a mere endowment of consciousness but also a moral 
goal to be achieved. At birth we are but helplessly 
dependent bundles of instincts and impulses. Gradu- 
ally we grow into control of our bodies and acquire 
freedom of motion and direction. Most important of 
all, our minds are awakened — through parents, play- 
mates, and teachers — to varied trains of thought. Our 
will ceases to be a matter of blind urge, and acts in 
response to the dictates of the mind. It gains the free- 
dom to choose between the call of impulse and the 
voice of reason. Morality thus becomes a reality in our 
life. As rational and moral beings we come into posses- 
sion of the ability to judge conflicting desires and 
ideas, and grow into power of vetoing certain inclina- 
tions in accordance with our acquired standards of 
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right and duty. The measure of our life is no longer 
mere self-expression but also self-restraint. 

The freedom thus acquired can be retained only 
through continuous vigilance. The impulses and pas- 
sions are ever ready to revert to their unrestrained 
primitivity. Self-indulgence and self-centeredness are 
present obstacles in most lives. Jealousy, hatred, disre- 
gard for and exploitation of others are phases of man’s 
self-centeredness. The lure of the flesh, the seduction 
of pleasure and the siren call of ease enslave us to the 
lower self. The narcotic addict, the drunkard, the 
gambler, the libertine, and the social parasite have paid 
for their habits with their freedom. They are held in 
the clutches of their desires more firmly than in fetters 
of steel. Complete self-possession and perfect self- 
mastery are conditions of freedom. 

The art of life consists in so training the will as to 
ever retain the power of self-determination in the 
choice of the good and in the avoidance of evil, to 
build up resistance against temptation and to habituate 
oneself in upright conduct. The feelings, thoughts and 
volitions must be coordinated and given firm and con- 
sistent character. The chief danger to man is lack of 
harmony between his emotions, his mind and his wiU. 
Where the self is not properly integrated there can be 
no real morality. Subject to no law and governed by 
no definite attitude or principle, the self is vacillating 
and anarchic. Good becomes indistinguishable from 
evil, for the motives behind the deeds are blurred. In 
the absence of central moral gravity, waywardness 
and excess are natural consequences. 
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The object of all education and culture is, there- 
fore, not so much the acquisition of information or 
developing mental efficiency and social graces as of the 
cultivation of the inward grace of character. The gen- 
erally recognized purposes of education, of training in 
health habits, in proper use of leisure time, in home- 
making, in social adjustment, in vocations, and in arts 
and sciences can be only subsidiary to character build- 
ing. The main business of life is to secure rational con- 
trol over oneself so that conduct may prove satisfying 
to oneself and contributing to social welfare. 

From the social standpoint, character represents the 
community’s estimate of the individual as a basis for 
prediction of his behavior. From the viewpoint of the 
individual himself, character is a thorough integration 
of emotion, mind and will, a well-organized combina- 
tion of distinctive traits, which manifests itself unmis- 
takably in all acts and thoughts. The stamp of char- 
acter is neither a biological endowment, with which 
we came into the world, nor is it something extraneous 
to ourselves which may be imparted to us in a course 
of study. It is rather “a tissue of habits and attitudes 
which we, in part, weave.” While some traits may 
be hereditary and some built into the child by the en- 
vironment, others are acquired by the growing per- 
son’s response to the social patterns and values and by 
organizing his experience in accordance with them. 
We grow from within, and, in a measure, shape our 
characters in the pattern of our ideals. In the final 
analysis, “a character,” as T. H. Green teaches, “is 
only formed through a man’s conscious presentation 
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to himself of objects as his good, as that in which his 
self-satisfaction is to be found.” 

No less than mental qualities, traits of character re- 
quire careful nurture. Left to themselves they may go 
to weed. Frequently it becomes necessary to extirpate 
dangerous and anti-social habits which are entrenched 
in the feelings, desires and hungers before the charac- 
ter can be directed toward the sunlight. The process 
of character formation does not terminate with youth. 
Modem psychology supports the claim of religion 
that it is continuous. While mental fixity is greater in 
middle and in old age than in youth and in adoles- 
cence, it does not exclude the possibility of intellectual 
growth, though the process becomes more difficult 
with the passing years. R. Akiba began his educa- 
tion at forty. The acquisition of new standards of be- 
havior as of knowledge is the prerogative of persons 
of all ages. Indeed, experience shows that religious 
interest and moral responsibility generally increase 
rather than decline with age. Men of advanced years 
have been known to break away from their old 
grooves and to rebuild their lives upon new founda- 
tions. They mastered the art of keeping open “the 
soul’s east window of Divine surprise.” Welcoming 
new traths and revising their old opinions and ideals, 
they have steadily progressed intellectually and spirit- 
ually. The task of self-culture can only end with 
death. 

Conditions of Character Training. The welfare of 
humanity is bound up with the belief that men may 
mend their ways and effect wholesome changes in 
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thoughts of the heart of Thy people, and direct their 
heart unto Thee” (i Chr. 29:18). The creative 
power of imagination, which gives life to the plastic, 
literary, and musical arts and which enters deeply into 
philosophy and science is essential also to the art of 
life. Neither religion nor morality are possible without 
this constructive force. To attain to the highest 
reaches of the spirit it is necessary to have keen insight 
into one’s own life and the lives of others, and keen 
vision to recognize whither the moves on life’s chess- 
board lead. Without vision men perish. What appears 
as wickedness and immorality may sometimes be the 
result of deficient imagination rather than of vicious- 
ness or wantonness. Ability to estimate the conse- 
quences of our deeds might change our course of 
action. Likewise, placing ourselves in the position of 
our neighbor, we may judge him more charitably. 
Constructive imagination as distinguished from idle 
fancy helps to awaken the sense of generosity, which 
makes for readiness to sacrifice personal advantage 
upon the altar of public welfare, and to create fore- 
sight to forgo the joys of the hour for the sake of 
lasting good. Instead of living in the appetites and 
satisfactions of the moment, man secures a larger per- 
spective for the full realization of his life. 

Methods of Character Training: Bitual Deed and 
Thought. The history of Judaism discloses a twofold 
method whereby faith has been turned into a dynamic 
of character building. Josephus, in his spirited defense 
against Apion, correctly evaluates its nature and ef- 
fectiveness. There are two types of education and 
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moral training. One teaches by precept, the other by 
example. The legislators of the other nations used one 
or the other of these methods. The Lacedaemonians 
and Cretans preferred practical to verbal training. The 
Athenians and nearly all the rest of the Greeks formu- 
lated laws of conduct, but neglected to familiarize the 
people with them by putting them into practice. 
Moses went beyond them by carefully combining 
both systems of instruction. He did not leave practice 
without teaching, nor teaching without its application 
into practice. He left nothing in the life of the indi- 
vidual to his own caprice or discretion, regulating his 
diet, social relations, and the days for labor and for 
rest. “For all this our leader made the Law the stand- 
ard and rule, that we might live under it as under a 
father and a master, and be guilty of no sin through 
wilfulness or ignorance.” He concludes: “religion 
governs all our actions and occupations and speech.” 

Josephus adds that whereas among others not even 
those who held the highest offices knew the Law, 
among the Jews knowledge of the laws of the Torah 
is utiiversal, and obedience to them quite general. Mas- 
tery of the Torah, of the admonitions of the prophets 
and of the precepts of the sages and rabbis constituted 
the ideal of the People of the Book. However, reli- 
gious knowledge was not a purely theoretical affair. 
The Written and the Oral laws figured as socially ap-^ 
proved norms and patterns of behavior. The Halachah 
was not meant to be a mere subject for mental gym- 
nastics, but rather the authoritative guide to conduct. 
The direct method of character training was thus 
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combined with the indirect one. Knowledge alone 
cannot metamorphose a man into a moral and religious 
being. To knowledge must be added practice. Moral 
perfection is not attained in a vacuum. Character is 
best trained in the school of experience, through reac- 
tions to dilferent situations. Pure-mindedness is se- 
cured not by keeping oneself ignorant of the ugly and 
the unseemly, but by developing in oneself the power 
of resistance to their lure, through centering the mind 
upon wholesome thoughts and engaging in socially 
beneficial interests and activities. Good is produced by 
the constant doing of good things; justice by being 
just, under all conditions, to all men, whether they are 
our friends or enemies; mercy by the steady exercise 
of kindness; religion itself by engaging in religious 
deeds. 

Morality and religion are ineffective when left as 
abstractions. They grow into power when they are 
particularized and translated into definite ways of be- 
havior. Judaism provided specific tasks for daily per- 
formance as a means of keeping alive the spirit of 
faith. Rabbi Aaron Halevi of Barcelona observes 
acutely that “man is affected by all his actions; and 
his heart and all his thoughts follow the deeds which 
he does, whether good or bad. Though one be alto- 
gether wicked at heart and all his inclinations be al- 
ways evil, if he makes a valiant effort to continually 
study the Torah and follow its commandments, even 
if not out of pure motives, he will in course of time 
incline toward the good, and, despite his engaging in 
religious pursuits out of impure motives, he will come 
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to follow them for their own sake ... On the other 

» 

hand, a perfectly righteous person, whose heart is up- 
right and sincere, who takes delight in the Torah and 
its commandments, but engages in offensive matters — 
say, for example, that the king compelled him to pur- 
sue an evil occupation — ^if he devotes himself to that 
business all the time, he will ultimately turn from his 
righteousness and become wicked; for it is well estab- 
lished that, as we have stated above, every man is 
affected by his actions. Hence our sages said: ‘The 
Holy One, desiring to endow the people of Israel with 
merit, gave them an abundant Torah and command- 
ments.’ This thought is further conveyed by their 
saying that ‘whoever has a memzah upon his door- 
post, show-threads (tzitzit) upon his garments and 
phylacteries (tephillin) upon his head is assured that 
he will never sin’; for these commandments are of 
a continuous nature, and man is steadily influenced by 
them.”®“ 

Hence the unquestioning observance of ritual re- 
quirements has recommended itself to the rabbis as of 
the highest value. The ceremonies at home and at the 
synagogue, the observance of the Sabbath and the fes- 
tivals by abstaining from labor and joining the com- 
munity in worship and kindred activities, offer the 
individual so many opportunities for practicing his re- 
ligion and for identification with his people, and thus 
vitally influence his character.*®* “Ritual” has been de- 
scribed as “poetry addressed to the eye.”**® Cere- 
monies represent the poetry and the drama of religion 
translated in forms that are universally understand- 
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able. They speak to the emotions, and invest life with 
holiness.^“ In the view of tradition, they are to be kept 
not because of their attractiveness, but rather because 
they were commanded by God. Mitzvot lo lehcmot 
nitnu — “the commandments were not given for the 
purpose of affording pleasure.” 

On the other hand, the rationalists would find moral 
grounds even in those ceremonial laws, which the rab- 
bis ascribed to the will of God and which historical 
criticism traces to ancient tabus. Maimonides, for ex- 
ample, holds that all commandments serve a useful 
object. For only a few of the six hundred thirteen 
Pentateuchal laws, Maimonides confesses his inability 
to give adequate reasons, but he is certain that even 
these have reasons which may some day be discovered. 
“The general object of the Law,” he maintains, “is 
twofold: the well-being of the soul, and the well- 
being of the body.” 

As a rationalist, Moritz Lazarus objects to the view 
of Aaron Halevi on the ground that the “relation 
between deed and thought, act and conviction, is lit- 
erally turned upside down.” But the religious his- 
tory of the Jewish people as well as modem psychol- 
ogy support Rabbi Aaron’s position. While men who 
lead an intellectual life may proceed from thought to 
deed, the generality of men learn by doing. The vis- 
ible s)mibol and the concrete act are the most potent 
means of leading to communion with God.®“ There is 
profound truth in the order of words in Israel’s ac- 
ceptance of the covenant: Na’aseh v’nishma, “we shall 
do and hear” (Lx. 24:7). 
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To be sure, excessive concern with details, in for- 
getfulness of the underlying intention, runs the danger 
of degenerating into bare formalism. Nonetheless, 
from the standpoint of character training, specific ob- 
jects — especially if they possess distinctiveness — are 
of supreme value. In this realm the rule is: “Precept by 
precept, precept by precept; line by line, line by line; 
here a little, there a little” (Is. 28: lo). When true to 
itself, Judaism has endeavored to unite conduct with 
conviction, to keep the underlying motive fresh in the 
minds of the people while encouraging them to per- 
form definite religious deeds. The Cabbalists provided 
special meditations before the performance of cere- 
monial acts expressive of their purpose. All wings of 
Judaism stressed the inwardness of ritual observances. 

In the development of man’s character, Judaism has 
followed both the direct and the indirect method. The 
direct method of teaching morals appears in Jewish 
ethical writings and figures, to some degree, in popu- 
lar Jewish education. At the same time, as our analysis 
has shown, dissatisfaction has manifested itself with 
the barreimess of teaching without practice. Dwelling 
upon the virtues in themselves, however valuable as a 
phase of ethical knowledge, may prove sterile as a 
pedagogical means of developing virtue. Memorizing 
abstract moral precepts — ^aside from rendering them 
trite and, to some people, irritating and odious as a 
form of lip service — ^is at best a poor substitute for 
practicing them in concrete situations. Haggadah must 
be completed by Hahchah. It is through proper re- 
sponses to definite situations that man buil^ up a set 
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of habits that makes for an attitude of true manliness, 
honesty, responsibility, service, and loyalty toward his 
associates, family, community and nation as well as to 
the highest interests of humanity. 

Character training, in the view of the Torah, reaches 
its consummation in man’s total development as a 
spiritual personality. In the daily round of duty, 
whether at school or the house of worship, at home 
or in the market-place, in business, in manual or in- 
tellectual labor, man must express the faith that is in 
him. Every endeavor must be charged with moral 
earnestness and sincerity of purpose. 

Note on Character Building Agencies. While char- 
acter is formed through all phases of personal and 
social life, certain agencies are particularly adapted to 
that end. Foremost of these is home life. The home is, 
indeed, the nursery of religion and of morality as well 
as of culture. In the intimacy of its atmosphere the 
child reacts to every influence, whether good or evil. 
Here its habits are formed, its attitudes to all lands of 
conditions trained, and its early notions of right and 
wrong developed. Together with the language which 
it learns and with the religious or irreligious attitudes 
and ideas which it imbibes with the mother’s milk, it 
is fitted as a useful or parasitic member of society. No 
other influence may compare with the home for the 
lasting and far-reaching effects upon the child’s de- 
velopment. Hence the great responsibility of the par- 
ents for the child’s moral and spiritual character. 

Educational agencies can only supplement the in- 
fluence of the home. They help to develop the mind 
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and, in part, to cultivate the moral qualities of the 
child. The study of language, literature, art, science, 
civics, etc., tends to socialize the child and makes it 
conscious of its relation to the rest of the world. Co- 
operation with teachers and fellow pupils translates 
the social consciousness into actuality. 

The religious school and house of worship, by 
reaching the child for comparatively brief periods of 
time, at best make a limited contribution to direct 
character training. Their influence is exerted more in- 
directly through the agencies of the home and the 
school as well as of the press, literature and amuse- 
ments. Though the American public schools do not 
teach religion formally, they build considerably on 
the moral principles fostered by the religious bodies 
of the country. The same is true of the theater, the 
daily paper, the magazine, the novel and the poem. 
Both directly and indirectly they often reflect the 
moral ideals of religion. 

Of great influence in the child’s life is the atmos- 
phere of the street and the playground. Here the child 
meets other children and freely exchanges modes of 
behavior. In the give and take of the general atmos- 
phere there is much evil as well as good. Though the 
home, school and house of worship stress moral val- 
ues, the moral laxity of the environment, the general 
disregard of the rights of others, and the craze for 
emotional excitement often make for delinquency. 

Character training must, therefore, be reinforced 
from other directions. First there is the power of ex- 
ample set by distinguished men. Their lives, full of 
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heroic effort, of struggle and of victory, serve as in- 
centives to young and old. Their very heartaches, suf- 
ferings and martyrdom open moral possibilities to the 
rest of us. Their flaming ideals set our hearts aglow. 
The faith that was in them becomes a light to us. 

“Just as courage is so often a reflex of another’s 
courage, so our faith is apt to be,” as Max Muller 
somewhere says, “a faith in someone else’s faith. We 
draw new life from the heroic example. The prophet 
has drunk more deeply than anyone of the cup of 
bitterness, but his countenance is so unshaken and he 
speaks such mighty words of cheer that his will be- 
comes our will, and our life is kindled at his own” (cf. 
Is. 32:2; 25 Hence the sage announces the pur- 
pose of all moral instruction: 

That thou mayest walk in the way of good men, 

And keep the path of the righteous. — ^Prov. 2:20. 

Not only the histories of great men but the history of 
nations and of humanity at large presents the richest 
form of teaching by example. History is the great 
laboratory of character. Here effects of human wel- 
fare or misery are traced to their causes in the ideas 
and deeds of men; the growth and the decay of em- 
pires are revealed as the resultants of certain moral and 
religious conditions. The tangled web of human rela- 
tions is disclosed in its orderly sequence. The fruits 
of human behavior, of national policies and ideals are 
presented, not in the abstract but concretely, as in- 
corporated in human happiness or misery. 

Through the study of history the individual is fur- 
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ther trained to regard himself not as an isolated unit 
but as a link in a long chain, going back to distant 
times, connected and interlinked with others in the 
society of the present. A sense of reverence is thus 
awakened for one’s own people, for its strivings and 
achievements; a loyalty to its goals and ideals and 
above all a feeling of identification with its present 
and future. 

The ministry of art effectively serves the ends of 
character. The soul can be moved by beauty when all 
other means fail. Beauty in line and color, translated 
into daily surroundings, into cheerful homes, shops, 
offices, and countrysides uplift the spirits of young 
and old. The same is true of music, of imaginative lit- 
erature, of drama, and of poetry. When set to a high 
key of idealism, they are potent means of building 
character. 



XIV. THE WAY OF SELF-RENEWAL 


^Fhe meaning of sin. We have dealt with the na- 
ture of evil which befalls man from the outside, inde- 
pendent of his will and determination, and we have 
considered some ways in which religion helps him 
face its onslaughts. Let us now analyze the nature of 
the evil which originates within man himself, which 
religion designates as sin and which mars and blights 
personal and social life. While religion prepares man 
to combat external evil, its primary concern is to stim- 
ulate him to overcome his inner discords, the conflicts 
which arise within his consciousness between warring 
impulses, desires and motives, which disintegrate per- 
sonality, and to bring him the peace and the harmony 
essential to creative living. The birth of the religious 
sense in man is marked by the urge to self-mastery, to 
the subordination of the cravings of the flesh to the 
demands of the spirit, and to the subjection of self- 
love and self-interest to the religious and ethical ideal. 
The sacred grows real when the passional elements 
are put in the service of the divine goal of life. 

The concept of sin often frightens liberals as much 
as the sense of sin used to terrify the old-fashioned 
believers. This is part of the modem reaction to the 
excessive preoccupation with sin in Jewish as in Chris- 
tian orthodoxy. The pall of sin burdened the con- 
sciences of men. How to avert the impending punish- 
ment of sin constituted much of the practical life of 
the past. In contrast, large numbers of modern men 
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and women seldom give a thought to the subject. 
Some thinkers deny its very reality. The new cosmic 
perspective and the newer interpretation of the Bible, 
we are told, rule sin out of civilized nomenclature. 
We may admit the reality of immorality and crime, 
but scarcely of sin, which is technically “a wilful and 
direct alfront to God,” a violation of His will. With 
the difficulty of proving the existence of God or of 
showing any direct solicitude of God for our ephem- 
eral lives on this petty planet, and with the abandon- 
ment of the dogma regarding the Bible as the revealed 
will of God, the nature of God’s commands concern- 
ing human behavior grows indefinite. Sin thus be- 
comes “indefinable and unknowable.” * 

The notion of sin is not so easily disposed of as this 
exercise in semantics would suggest. Under different 
names its hideous reality manifests itself in the life of 
the individual and of society. The claim that from the 
standpoint of modern science sin is untenable holds if 
we limit ourselves to the physical sciences or even to 
biology, physiology and medicine, but not if we in- 
clude the study of the human mind. Sigmund Freud, 
for example, though not an exponent of religion and 
avoiding theological terminology, considers the feel- 
ing of guilt as one of the permanent elements of hu- 
man nature. It may be that the sense of guilt like that 

• H. E. Barnes, The Ncttion, January 16, 1929; compare E. A. 
Buret’s criticism of the Humanist movement for failing to 
recognize properly the nature of sin in two trenchant papers 
in the Humanist, 1945, pp. 108-1 14 (“Does Humanism Under- 
stand Human Nature?”), and 1946, pp. 173-180 (“Humanism 
and the Doctrine of Sin”). 
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of shame is transmitted to children by their parents 
and teachers, and forms no inborn part of their char- 
acters. The fact remains that a person devoid of either 
is hardly conceivable. Though some persons claim to 
be free from the consciousness of guilt, a careful ex- 
amination may show it operative in their unconscious, 
if not conscious, selves. One of Freud’s interpreters 
concludes that “total lack of a sense of guilt is a disease 
which would necessarily make man a beast.” If found 
in actual experience, such a person could hardly form 
the ideal for our emulation. Furthermore, the wide- 
spread delinquency among men and women of vary- 
ing ages and stations and the frightful irruption of 
human passion, which culminated in the Second 
World War and filled the whole world with grief and 
with sorrow, show the woeful superficiality of the 
view of human nature that ignores the grim fact of 
sin. 

Allowing for certain aberrations in the conventional 
ideas of sin, the notion itself, coming as it does as a 
criticism of human conduct, is of great value to the 
religious life. It has been well observed that as soon as 
religion rises from the magical to the ethical plane, and 
strives to improve conduct and to inculcate reverence 
for the Divine which is latent in every human being, 
“it becomes at once the expression and instrument of 
man’s ennobling discontent with himself, or the sense 
of the evils in his actual nature which thwart his self- 
fulfillment. It becomes the influence, individual and 
social, which summons the deeper resources of our 
being to the evolutionary effort (for aU evolution is 
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by effort) which gradually raises men above their 
given selves.” 

What is a mere element of behavior for psychology 
and for ethics is a central fact in religion. As Solomon 
Schechter observes: “Consciousness of sin and the as- 
surance of grace are the great motive powers in the 
working of religion. Without them, religion sinks to 
the level of a mere cult or a kind of ethico-aesthetico- 
spiritual sport in which there is no room for devotion 
and submission.” 

Like all other religious conceptions so that of sin 
has undergone much change. Many an act or practice 
condemned as sinful in the past may no longer appear 
so to the conscience of religious men today. In mod- 
em usage the evils which proceed from men are 
grouped into different classes. Atrocities against the 
social order and grave violations of public law are 
classed as crimes. Lesser offenses are designated as mis- 
demeanors. Habitual deviation from moral rectitude 
and especially the habitual gratification of a debasing 
appetite or passion constitute vice.®** Offenses against 
the Divine in nature or in human nature are termed 
sin. No such differentiation of the subject is to be dis- 
covered in the Bible and in rabbinic literature. Indeed, 
the Hebrew vocabulary has no special terms for crime 
and vice.*** Deriving its sanctions from the Divine, 
Judaism includes all man-made evils in the category of 
sin. Offenses against the law or against society or even 
against one’s own self are considered an affront to 
God. Something of the same spirit is reflected in the 
English usage of the term, despite its clear distinctions 
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between different types and forms of misbehavior.* 
Despite its wide latitude of usage, sin belongs essen- 
tially to the vocabulary of religion. It represents the 
opprobrium which religion attaches to unworthy 
forms of human behavior. Its primary meaning is the 
negation of religious values and standards, the viola- 
tion of the sanctities of life. The synonyms which 
come closest to it are: ungodliness, unholiness, profan- 
ity, and impiety. Through the fusion of religion with 
morality, sin came to connote, as Femald states, “any 
lack of holiness, any defect of moral purity and truth, 
whether in heart or in life, whether of commission 
or omission.”®*® However, we miss its true meaning 
if we confine it to purely moral offenses. It grows not 
from the soil of rational ethics, but from that of the 
non-rational or “numinous.” Mere morality, as Ru- 
dolf Otto has shown, produces neither the sense of 
sin nor the desire for purification, forgiveness, and 
deliverance, nor the “need for that other unique 
good which is likevsTse altogether and specifically 
numinous in character, ‘covering’ and atonement.” ®®’^ 

• James Femald informs us that “sin in the generic sense, as 
denoting a state of heart, is synonymous with depravity; in 
the specific sense, as in the possession of a sin, the term may 
be synonymous with transgression, crime, oifense, misdeed, 
etc., or may denote some moral activity that could not be 
characterized by terms so positive. Immorality denotes out- 
ward violation of the moral law. Sin is thus the broadest 
word, and immorality next in scope; all crimes, properly so 
called, and all immoralities, are sins; but there may be sin, as 
ingratitude, which is neither crime, transgression nor immoral- 
ity; and there may be immorality which is not a crime, as 
falsehood. English Synonyms, p. 333. 
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Development of the Idea of Sin. Though the term 
aberah does not appear in the Bible, its root meaning 
of transgression or disregard of God’s will may be 
taken to express the permanent conception of sin in 
Judaism. The variations in this conception derive from 
the changes that took place in the idea of God and of 
His will. The earliest notions of the will of God were 
bound up with tribal mores and tabus. Breaking them 
constituted an offense against God. This idea under- 
lies numerous Hebrew words for sin.* The most char- 
acteristic word for sin in the Bible and in post-Biblical 
literature, het, is derived from a verb expressing the 
idea of “missing the mark,” as when a bowman misses 
his aim (Judges 20:16; cf. Greek Amartia). The 
word is often linked with terms denoting “error,” 
“folly” and “want of skill.” It was borrowed from 
ordinary human relations, where it was applied to 
“any act that put a man in the wrong with those who 
had the power to make him rue it” (ii Kings 18:14; 

• Pesha, the most common word for transgression, literally 
means rebellion against God, defection from His authority. 
Mered conveys the same sense (Joshua 22:24). Zadon de- 
notes insolence or presumptuousness as exhibited toward God 
or His representatives. (Its opposite is shegagah, the sin of 
error or inadvertence. Shegiah and Mishgeh denote unwilful 
error or mistake.) Aven, which is often coupled with ’avlah, 
means wickedness, iniquity, unrighteousness, wrong. It some- 
times stands for idolatry, the arch sin of monotheism (Hosea 
12:12; Isaiah 41:29). Resha and ra’ah similarly express the idea 
of wickedness and evil. Asham and ashmah carry the meaning 
of guilt, offense or wrongdoing. ^Avon, from the root 'avah, 
to err from the right way, iniquity, suggests wilful perversion 
or rendering crooked that which was straight (Hosea 12:9). 
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I Sam, 2i: i). Its religious significance was accentu- 
ated by the belief that God as the supreme Judge and 
King in Israel was offended by each aa that ran 
counter to His will. A sin against one’s fellow men 
thus figured as a sin against God (Exod. 22:20-6).* 
Sin, incurring the anger of the deity, is fraught with 
danger for man. Moral and ceremonial offenses are 
placed on a par. The criterion of sin in early times was 
not the consciousness of wrong-doing. Sins were com- 
mitted also “unwittingly” and in error. Punishment 
followed just the same, unless proper means of expia- 
tion of the guilt were taken. Not the subjective inten- 
tion, but the objective act formed the sole ground of 
judgment. Jonathan did not hear when his father 
placed a tabu upon the honey in the forest, but inas- 
much as he tasted of it he incurred the death penalty, 
which he escaped only through the intervention of his 
grateful people (i Sam. 14:27). Only later were dis- 
tinctions made between wilful and inadvertent sins, 
and between acts of omission and acts of commission. 

Common to the ancient conceptions of sin is its de- 
filing character. It contaminates both the land and the 
people (cf. Deut. 21:1 ff.; and see Ezek. 14:11; 22:3 
ff.). The pollution was removable by proper acts of 

• W. R. Smith writes: “In by far the greatest proportion of 
passages in the older parts of the Bible where sins are spoken 
of, the reference is to religious offenses, to the worship of 
false gods, or of Jehovah Himself in ways not acceptable to 
Him, to disobedience to some particular injunction — as in the 
case of Saul’s failure to fulfill his commission against Amalek 
—or neglect to discharge a vow.” (i Sam. 14:38; Judges 
21: 22.) Frophets of Israel, p. 103. 
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purification, such as lustrations, sacrifices, the scape- 
goat ceremonial, and by personal confession of sin, 
whether known or unknown, in order to purge one- 
self of dire consequences. 

Sin though committed by an individual involved the 
entire community in the wrath of God. Achan broke 
the herem (ban) and thereby brought disaster upon 
the entire people (Josh. 7). Famell writes: “Both 
(Greece and Babylon) reveal the phenomenon that 
marks the early stage of social morality: as the tribe of 
the family are of one flesh, one corporate unit of life, 
so the members are collectively responsible, and die 
sins of the fathers are visited on the children. This was 
the familiar law of old Hellas, and we may say of the 
ancient Mediterranean society; the first to make the 
momentous protest against it, and to proclaim the re- 
sponsibility of the individual conscience, was Theog- 
nis (b. 540) for the Greeks and Ezekiel for the 
Hebrews.”®®® Ezekiel’s teaching was not altogether 
unknown in Israel long before his day. In ii Samuel 
24: 17, David pleads with God: “Lo, I have sinned and 
I have done iniquitously; but these sheep, what have 
they done? Let Thy hand, I pray Thee, be against 
me, and against my father’s house.” It forms part of 
the higher religion of the prophets in general and par- 
ticularly of Jeremiah. Ezekiel carried these ideas to 
their logical conclusion, and he made them the basis of 
his new morality. However, the community’s share in 
the sins of the individual has persisted in Judaism. 

With the prophetic advance in religion the concep- 
tion of sin was ethicized and deepened. God mani- 
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fested Himself to the conscience of the prophets as the 
Eternal who wills justice and mercy, integrity and 
truth. Social morality loomed foremost in their preach- 
ing. The primary interest of the pre-Exilic prophets 
was not the cult but right human relations befitting 
the people consecrated to the service of God. Conse- 
quently sin appears in their teaching as the negation 
of moral as well as of specifically religious values. Sin 
for them is the obverse of both holiness and righteous- 
ness. They are conscious of a distinction between sins 
growing out of ignorance of the requirements of the 
cult and sins due to the ignorance of God’s character 
and His moral demands. Hosea 6:6 declares that God 
is concerned with justice and not with sacrifice. Isaiah, 
while considering mortal men impure in the presence 
of the Holy One and calling for cleansing from sin, 
deals particularly with moral offenses as acts of rebel- 
lion against God ( i : 2-4). The depravity of Israel, de- 
nounced in the preaching of Jeremiah, consists in 
apostasy and in disregard of the laws of morality (Jer. 
4: 1-4, 22; 5:1-5; 7). 

In Ezekiel ritual offenses figure by the side of the 
moral (8; 16, etc.). His view is shared by the post- 
Exilic prophets (Hag. 1:2; Zech. 6:12; 14: 16-21; Joel 
1:9; Mai. 1:8; 3:8-10) and by the Priestly and Holi- 
ness Codes. The prophetic belief that God searches 
the heart resulted in the recognition of a distinction 
between “secret errors” and “presumptuous sins” (Ps. 
19: i3f.) or sins committed “with a high hand” (Num. 
15:30; individual responsibility is stressed in Num. 
16:20-22). The Priestly Code limited the atoning ef- 
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ficacy of the sin and guilt offerings to offenses com- 
mitted unconsciously and without deliberation. The 
post-Exilic prophets, too, tremble at the thought of 
the consequences of sin. “Your iniquities,” says the 
prophet, “have separated between you and your God, 
and your sins have hid His face from you, that He 
will not hear” (Is. 59:2). And again: “And we are all 
become as one that is unclean, and all our righteous- 
nesses are as a polluted garment; and we all do fade as 
a leaf, and our iniquities, like the wind, takes us away. 
. . . Thou hast hid Thy face from us, and hast con- 
sumed us by means of our iniquities” {ibid, 64:5-6). 
Sin is a stain upon the soul of man. Hence the idea of 
cleansing, of washing away the impurity (Ps. 51: 
4-5, io).»“ 

Conscience plagues the sinner, and gives him no rest 
by day or by night.* The relation between sin and 
suffering continually tortures his soul. With the grow- 
ing refinement of religion, the sense of guilt is more 
feared than the danger of physical disaster. It marks 
the estrangement from God, who is the source of all 
happiness (Ps. 38: 3!!.). Confession in this stage seeks 
to secure God’s pardon and to remove the guilt rather 
than the consequences of sin.®" The primary aim is to 
restore the interrupted communion with God and to 
draw near to His presence. 

It has been noted that “in the history of religious 

* Smend writes: ‘Tor the Jews sin is a power which brings 
ruin to sinners, because it is fundamentally identical widi 
punishment.” Lehrbuch der A. T. Religionsgeschichte, p. 
431; cf. p. 196 and W. R. Smith, Religion of the Semites, 
p. 423. 
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ideas each new development does not cancel or repeal 
all that went before. Custom, with the force of an al- 
most religious sanction (cf. ii Sam. 13:12) is nowhere 
more powerful than here. The old and the new tend 
to persist side by side, each acting and reacting upon 
the other.” A revolutionary conception of sin is 
sounded by Elihu: 

Look into the heavens, and see; 

And behold the skies, which are higher than thou. 

If thou hast sinned, what doest thou against Him? 

If thou be righteous, what givest thou Him? 

Or what receiveth He of thy hand? 

Thy wickedness concerneth a man as thou art; 

And Thy righteousness a son of man. — ^J ob 35:5-8. 

Sin, from this standpoint, is not an affront to God, but 
rather an offense to one’s own true humanity. Corre- 
lating it with the religious conception of man, we may 
conclude with Kaufmann Kohler that sin is “the dese- 
cration of the Divine image in man, the violation of 
his heavenly pattern of nobility.”®*® However, the 
older viewpoint was preserved by the side of the new. 
Sin continued to be treated as a rebellion against God’s 
holiness and righteousness. Post-Exilic times are 
marked by a deepened sense of the burden of sin upon 
the soul of man. Fearing sin came to figure as the 
criterion of the religious man (cf. Ps. 19:13-14). 

A modified idea of sin emerged with the acceptance 
of the Pentateuch as the revealed will of God. The 
essence of piety now came to be conformity to the 
written word of the Pentateuch. Any deviation from 
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it represented sin. Thus in a new sense all sin came 
under the category of aberah, transgression or rebellion 
against God’s will as expressed in the Torah. The dis- 
covery on the part of the rabbis of 248 positive and 
of 365 negative commandments in the Torah gave 
them a concrete approach to sin as a violation of a 
specific command or prohibition. This formal concep- 
tion of sin did not obscure the difference between sins 
against God and sins against man — ^between sins of 
presumption and sins of error, and between light and 
grave sins. During the Hadrianic persecutions, the 
rabbis decreed that when life is at stake a person may 
break all the commands of the Torah, excepting idol- 
atry, incest, and bloodshed. The violation of these robs 
life itself of all worth. Man must, indeed, be cautious 
with light offenses as well as with grave ones, for by 
falling victim of a seemingly minor offense his resist- 
ance to grave offenses is weakened. Sin may appear at 
first as thin as a spider’s web and ultimately grows into 
a strong cable. “An aberah dulls the mind of man.” *** 
It removes the sense of distinction between right and 
wrong. It defiles the spirit and leads to perdition. Sin 
causes the Shechinah to depart from Israel.®" It is the 
root of all suffering and of all death.®" 

The recognition of offenses committed uninten- 
tionally and ignorantly as sins creates difficulties for 
the modem conscience, which inclines to regard the 
very nature of sin as implying conscious choice. The 
rabbis dealt not only with the intentions which lead to 
sin, but also with sin’s consequences. Ignorant and un- 
intentional non-compliance with or transgression of 



28 o threefold way of religious practice 


the Law or tradition may not indicate active rebellion, 
but they definitely involve the sinner in guilt, which 
he must seek to expiate. A distinction between the two 
is preserved.**® A minor or a mental defective does not 
transgress. Nor is a person of another faith considered 
a sinner when acting contrary to the laws of the 
Torah. Not having received the yoke of the Divine 
Kingdom, he is not obligated to bear the burden of its 
ntttzvot. Only citizens of the Kingdom of God share 
in the responsibilities imposed by this spiritual citizen- 
ship, and are deemed sinners when falling short of ful- 
filling them. Ignorance of the law is no complete ex- 
cuse only for those who submit to the rule of the 
Torah. The sinner is like a man who incurred a debt — 
hobah. The sin remains until he has remitted the debt 
or expiated the offense. The fulfillment of a mitzvab 
is an act of merit — zechut, which is accounted to one’s 
credit. 

What Judaism conceived as sin is best evidenced by 
the Yom Kippur confessional. The Al Het mentions 
the sins committed publicly and secretly, presumptu- 
ously or ^orantly, by compulsion and voluntarily, 
through stubbornness and faintness of heart; sins com- 
mitted through evil imagination and cogitation of the 
heart, foolish and malicious words of mouth, slander, 
calumny, scoffing, hatred, talebearing, false swearing, 
immodest discourse; sins of haughtiness, arrogance, 
shamelessness, lawlessness, envy, levity, treachery, vi- 
olence, bribery, usury, embezzlement, fornication, dis- 
honesty in business, disregard of parents and teachers, 
intemperance, and ritual impropriety in meats and 
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drinks. The list includes the sins of profanation of 
God’s name, hillul hashem, as well as the sins against 
humanity in oneself and in one’s fellow men. The 
Ashcmnu refers also to blasphemy, perversity, pre- 
sumption, scorn, iniquity, wickedness, theft, robbery, 
oppression, corruption, etc. 

Sin as the desecration of the holy means first, dis- 
regard of God, and, second, setting up the self in His 
place as the Absolute. The idolatry of the self takes 
on many forms: self-glorification, self-righteousness, 
pride, arrogance, conceit, and hardness. The self and 
its extensions, the tribe, state, nation, race, and class 
receive the homage due to God. Not God’s will but 
our own becomes the standard of conduct. The crea- 
ture defies the Creator. 

The Root of Sin. Pascal remarked that society con- 
sists of two classes: of saints who confess to be sinners 
and of sinners who profess to be saints. While for the 
irreligious sin is non-existent, religious souls are 
weighted down by its burdens. Instead of applauding 
their own self-righteousness, they probe their hearts 
in continuous self-criticism. The universality of sin is 
an ever-present reality to them. The prayer of Solo- 
mon states: “There is no man that sinneth not” (i 
Kings 8:46). Ecclesiastes 7: 20 elaborates: “There is not 
a righteous man upon earth, that doeth good, and sin- 
neth not.” Proverbs 20:9 exclaims: “Who can say: 
‘I have made my heart clean, and I am pure from my 
sin’?” The sense of sin oppresses the saintly psalmists. 
They feel themselves alienated from God, and, in 
regret and penitence, seek His grace and forgiveness. 
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Whence comes sin? Why does man rebel against 
holiness, goodness and righteousness contrary to the 
better counsel of his reason? The Biblical story of 
Adam’s disobedience and expulsion from Eden was 
utilized by Paul for his Christological solution of the 
problem. From this standpoint, all sin derives from the 
original infection of the race through Adam (Rom. 
5:12-21). Normative Judaism rejects the doctrine of 
original sin, i.e., of evil cleaving to man from his very 
birth as a sort of hereditary disease. The Paradise story 
of Genesis 3 was not intended to convey the idea that 
the infraction of a tabu by the first parents of the race 
altered the moral character of any one beside them- 
selves. Neither does it suggest the imputation of their 
guilt to their descendants as an inherited taint of the 
soul. Like the etiological myths of other peoples, it 
merely seeks to account for the sad facts of physical 
hardship, pain and mortality, which the first couple 
brought upon themselves and upon their posterity. 
During Biblical times no conclusions were drawn from 
this story. Only in Apocryphal and Pseudepigraphic 
writings — ^and under Parsi and Greek influence — ideas 
of a fall and of original sin began to shape themselves. 
These appear in i Enoch, the Secrets of Enoch, the 
Wisdom of Solomon and 4Ezra. Paul drew upon them 
for his conception of the moral depravity and corrup- 
tion of the human race as the ground for his doctrine 
of salvation through the death and resurrection of 
Jesus, modelled after the mythology of the mystery 
religions. The rabbis (also 2Baruch) interpreted the 
Genesis story to mean that the transgression of Adam 
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and Eve introduced into the world death and physical 
suifering, but not the corruption of man’s inner nature. 
While dwelling upon the striking changes that came 
upon them in consequence of their transgression, they 
avoid the thought that Adam and Eve lost their Divine 
image and mental capacities or that they forfeited their 
freedom of choice between good and evil. Even the 
mystics who believed that “the pollution of the ser- 
pent” infected humanity, refused to regard human 
nature as hopelessly corrupt. The “broken channels” 
of Divine ^ace can be repaired by human effort. 
Spiritually every person enjoys complete autonomy. 
Against the despairing view of the vitiated nature of 
man, Judaism has consistently upheld his Divine ca- 
pacities and endowments. Goodness inheres in him 
as a bearer of the Divine image. In the light of modern 
anthropology, man’s decline from a pristine state of 
untarnished virtue appears to be a pure myth. Ethical 
judgment rules out the possibility of all generations 
suffering for the infraction of an imaginary tabu by a 
legendary progenitor of the race. The empirical fact 
of the universality of anti-social behavior, of immoral- 
ity and sin cannot be accounted for by a mythical fall 
of Adam. It must be noted that within Christianity 
itself strong opposition to this doctrine has prevailed 
through the centuries. Some newer Christian teaching 
is frankly abandoning this doctrine.*^’^ 

A related explanation of the root of sin is offered by 
the rabbinic doctrine of the Yetzer Hat a, or the' evil 
impulse. However, its evil nature is by no means abso- 
lute. The Men of the Great Synagogue, according to 
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rabbinic legend, wished to banish it, but found that 
without passion life could not continue. They, there- 
fore, stopped the war on the Yetzer Hara in general 
and concentrated their attacks on idolatry, i.e., on the 
illegitimate use of the passions, on the glorification of 
the senses.®*® The impulses, desires, hungers, appetites, 
instincts, and feelings constitute the raw materials out 
of which life is fashioned. They belong to man by 
virtue of his citizenship in the biological realm. Where 
they are absent life is at a low ebb. Without passion, 
there is little excellence in the artist, poet, singer, com- 
poser, prophet, thinker, statesman or social leader. 
“The greater the man,” so runs a rabbinic saying, “the 
greater is his Yetzer.” **” Our instinctual responses are 
neither moral nor immoral, neither sinful nor virtuous, 
but neutral and may be turned into good or evil. They 
become evil, when, in disregard of moral and religious 
standards, they are permitted to run unbridled and to 
grow into wild lusts. Our lives turn into sources of 
danger to ourselves and to society when they are 
driven by passions for power, for pleasure, for wealth, 
or for sex. 

Thus sin appears to be the product of foUy, igno- 
rance and weakness. It represents the yielding of our 
spirit to the primitive within our natures, the relaxing 
of the reins that control our consciousness and the re- 
leasing of the tiger, the ape, and the peacock within us. 
It is a reversion to the archaic, to the pre-human, tie 
preponderance of self-love over social well-being as 
symbolized by law and authority. It expresses our 
usurpation of God’s sovereignty and setting up our 



THE WAY OF SELF-RENEWAL 285 


will against His. Virtue, on the other hand, consists 
in the victory of the forces of reason and of conscience 
within us, of the emerging soul over the buried Titan, 
and the enthronement of God in our lives. 

Thus sin and virtue are predicated upon human free- 
dom. We sin when we fail to exercise properly our 
freedom of choice, when either wittingly or unwit- 
tingly we pursue the path of self-indulgence in place 
of following the road of self-discipline, of duty and of 
right. A man sins not because he is endowed with 
physical hungers, but because he surrenders himself to 
them despite his awareness of the higher good. Where 
choice is excluded there is no responsibility and con- 
sequently no sin in the proper sense of the word. The 
gravity of the sin is proportionate to the extent to 
which it is conscious and deliberate. The root of sin 
reduces itself to wrong choice and wrong motivation, 
due to straying after one’s own heart and one’s own 
eyes. The rabbis observe that “a man does not sin ex- 
cept when the spirit of folly possesses him.” 

Sin is essentially negative in character. It is the ab- 
sence of holiness, of reverence, of thoughtfulness, of 
probity, of goodness, of truth, of mercy, of humanity, 
etc. It is a form of moral and spiritual defectiveness, 
of blindness, and of turpitude. It is not a hereditary 
and ineradicable taint of the soul, but a form of dere- 
liction or blunder, of failure to aspire after the higher 
aims of life. It may be the product of the selfish or 
rebellious spirit, of the lack of sufficient self-mastery, 
or it may be stimulated by certain environmental fac- 
tors, which entice and allure to evil. While it is the 
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affair of the individual, it is also the concern of society. 
Wrong social standards are responsible for much of 
the sin which fills the world with woe. Its removal, 
too, calls for the application of intelligence to social as 
well as to personal relations and for the guiding of 
human affairs by high standards of ethical religion. 
Consequently, it is the conviction of Judaism that man 
may achieve his moral and spiritual regeneration di- 
rectly through his own effort and requires no inter- 
mediary to save him. In the conscious self-consecration 
to God and in obedience to His will, man is given the 
means and the power to overcome sin and to shape his 
life in the pattern of His divinity. 

DEVELOPMENT OF THE IDEA OF ATONEMENT. The recog- 
nition of the reality of sin forms one phase of the reli- 
gious consciousness. The desire to overcome it con- 
stitutes the chief goal of religious striving. The Jewish 
idea of atonement has kept pace with the development 
of the idea of sin. Through all the stages of its growth, 
it has derived its vitality from the essential character 
of Judaism as a religion which expresses itself in the 
consciousness of communion with and consecration to 
the holy and righteous Sovereign and loving Father. 
By his misbehavior man often impairs this relationship 
and thereby endangers his well-being, both physical 
and spiritual. He, therefore, stands in need of proper 
means for the restoration of the interrupted relation- 
ship, i.e., of at-one-ment with God. What constituted 
the right means, whereby the individual and the com- 
munity sought to reconcile themselves to God and to 
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win His favor, varied at different rimes. In the evolu- 
tion of the- idea of atonement, as of Judaism in general, 
the destruction of the Temple in 70 c.E. marks a sharp 
dividing line. Prior to that event the chief means of 
atonement were sacrificial. With the cessation of the 
sacrificial cult the emphasis shifted to its accessory 
forms of worship. In the first period itself we may 
distinguish three stages in the development of the idea: 
(i) the pre-propheric, (2) the prophetic, and (3) that 
of the priestly Torah. 

Biblical Phase. The earliest notions of sin as derelic- 
tion or blunder, whether conscious or unconscious, 
suggested mechanical means for its removal, as is in- 
dicated by the Hebrew term kipper, cover, remove, 
wash away. The Babylonian kuppuru expresses the 
notion of ritual purgation. By certain magical cere- 
monies a priest “purges” or “purifies” a king, a sick 
person, or a house. The act of atonement removes dis- 
ease, which is believed to be the consequence of sin, 
and expels the demons who were regarded as the cause 
of sickness and other troubles in those whom they 
possessed. The Hebrew term seems to have had a sim- 
ilar primary meaning of ritual purgation, and came to 
express the more definite idea of expiation, purifica- 
tion from sin, propitiation, and reconciliation.”^ 

Blood-guilt required expiation with blood. In the 
case of an untraced and unavenged murder,. the blood 
was “covered” or “wiped away” by means of a sym- 
bolic rite of expiation (Deut. 21:1-9). Deuteronomy 
32:43 announces that the defilement of the land, caused 
by the slaughter of Israelites, will be removed by God’s 
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avenging their blood upon their enemies, thus making 
expiation for the land of His people. Numbers 35:33 
lays down the principle that “no expiation can be 
made for the land for the blood that is shed therein, 
but the blood of him who shed it.” Consequently 
money compensation was ruled out in cases of mur- 
der.®®® Offenses other than manslaughter could be pro- 
pitiated by means of a gift, whether in the form of a 
sacrifice or of “forfeit money” {asham) and of “sin- 
money” (hattat) which were given to the priests in 
order to satisfy the offended God (ii Klings 12:17; 
Amos 2:8). 

The act of atonement appears to have sought to re- 
store the interrupted relationship with God, to coun- 
teract the evil consequence of the offense committed, 
to prevent the offense from being seen by God, and to 
have God close His eyes to the offense of the people. 
As the ultimate subject of atonement was God, the 
notion of to “atone” came to be equivalent of to “for- 
give.” Forgiveness represented the result of the cover- 
bg, wipmg out or atoning the sin.®®® 

In fine with universal ancient practice, the rites of 
itonement assumed sacrificial form. Indeed, the entire 
bstitution of sacrifice may be considered as aiming at 
die atonement of men with God. It is based upon 
Drimitive notions regarding the sacrosanct nature of 
ilood as the vehicle of life (cf. Lev. 17: 1 1; Gen. 9:4; 
Deut. 12:16). Sacrificial blood is covenantal in char- 
terer. It restores the bond of fellowship with God, 
ind is, therefore, effective m ritual purgation.*" 

The deepened prophetic idea of sin as the obverse 
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of holiness and of righteousness challenged the popular 
notion that ritual exactness was sufficient to cover up 
moral obloquy and wrong. Some iniquities, like those 
of the house of Eli, were not to be “expiated with 
sacrifice nor offering for ever” (i Samuel 3: 14). In the 
view of Amos, the "wickedness of Israel requires more 
than holocausts to be expiated. The sole way of secur- 
ing God’s salvation from the overhanging doom that 
threatened the nation was by seeking God, by practic- 
ing justice and righteousness. Hosea similarly an- 
nounces that God desires mercy rather than sacrifice. 
Isaiah stresses that the sin of Jacob can be wiped away 
only through the extermination of all idolatry and the 
whole-hearted return to God, by ceasing to do evil 
and learning to do good. In the same spirit, Micah 
argues that God requires neither human nor animal 
sacrifices, but only doing justice, loving mercy and 
walking humbly with Him. Jeremiah is equally firm in 
repudiating the efficacy of oblations and in insisting 
that righteousness alone can save the nation. 

Though the words of the prophets sound as if they 
were unconditionally opposed to every form of ritual, 
Jewish tradition has understood them as merely pro- 
testing against all ritual that is intended to wipe away 
outraged righteousness. “The sacrifice of the wicked 
is an abomination to the Lord,” the sage admonishes 
(Prov. 15:8). This seems to be also the view of Psalms 
50:8-13 and 51:18-21. While denying that commun- 
ion with God is effectively mediated by sacrifice, these 
— ^possibly emended verses — ^point to the sacrificial 
worship that will be acceptable to God. 
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The prophets of the Exile and after unite in their 
high valuation of a sacrificial ritual that is based on an 
ethical foundation. Ezekiel is particularly emphatic on 
this point. With his predecessors he recognized the 
doom that was to befall his people in consequence of 
their evil doing, and going beyond them, he repudiated 
the popular belief that men suffer in expiation of the 
sins of their forebears, and taught that men are per- 
sonally responsible for their own misdeeds. The only 
way to salvation, in Ezekiel’s view, is to cast off sin 
and fall back in sincere repentance upon the mercy of 
God. Atonement consists in complete spiritual regen- 
eration, in true penitence, and in the amendment of 
the sinner’s ways. It is wrought by man and is aided 
by God as an act of grace. God will effect atonement 
for the guilt-laden exiles not for their own sake, but 
rather on account of His own self. His holy name, in 
order to prevent its profanation among the nations. 
He combines the hope in God’s redeeming power with 
the purified ritual of the future, which shall reconcile 
the people to God. 

Deutero-Isaiah stresses the same note. Not the peo- 
ple’s holocausts, but God Himself blots out their 
transgressions for His own name’s sake (43:22-25). 
The afilicted nation is bidden to take comfort in God’s 
unfailing love. The author of Isaiah 56: 7 combines his 
universalistic outlook, which places Jew and non-Jew 
on terms of absolute equality before God, with the be- 
lief in the efficacy of sacrificial worship. “Their burnt- 
offerings and their sacrifices shall be acceptable upon 
Mine altar; for My house shall be a house of prayer 
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for all peoples.” Malachi 3:4 summarized the attitude 
of the post-Exilic prophets regarding the purified 
worship: “Then shall the offerings of Judah and Jeru- 
salem be pleasant unto the Lord as in the days of old, 
and as in ancient days.” 

The Jews who survived the Exile no longer limited 
piety to sacrificial worship. Under the influence of 
prophetic teaching and in consequence of the nation’s 
suffering, they learned to appreciate the moral founda- 
tions of religion as well as its ceremonial forms. Ac- 
cordingly the restored ritual of the Second Temple, as 
reflected in the Priestly Code, combines the prophetic 
view of religion as righteousness with rites of distinctly 
primitive character, whose origin in some instances 
may be traced to pre-historic Semitic antiquity. 

The Priestly Code takes on the form of an elaborate 
apparatus for expiation of sin in order to preserve the 
holiness of the community and to retain the necessary 
union with God. The intensified consciousness of sin 
in post-Exilic times accentuated the propitiatory func- 
tions of the burnt-offering and oblations, and gave 
new prominence to the sin-offering (hattat) and guilt- 
offering (asham). Whereas in pre-Exilic times the sin 
and guilt-offerings figured as occasional fines, paid to 
the priests at the sanctuary, they now appear as regular 
parts of the ritual, and assume a commanding position 
in the religious life of the people. 

A wrong done to one’s fellow man at the same time 
constituted an offense against God. Concealing testi- 
mony in a trial under oath, contact with an unclean 
animal or other defilement and failure to carry out an 
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oath, Uttered rashly or thoughtlessly, alike incurred 
guilt. In such instances confession of the sin had to be 
made in connection with the guilt-offering. In case of 
misappropriation of things belonging to the sanctuary, 
the trespass or guilt-offering did not suffice. In addi- 
tion, restitution had to be made to the priesthood to- 
gether with a fine of a fifth of the value of the object. 
In the case of a misappropriation of a neighbor’s prop- 
erty, infringement upon his rights in the matter of a 
deposit or pledge, or a robbery, or of any fraud per- 
petrated against him (e.g., in case one found a lost 
article and denies it on oath), full reparation had to be 
made to the rightful owner plus a fine of a fifth of the 
value involved, before bringing the “forfeit unto the 
Lord” to have the priest make atonement for him 
(Lev. 5). 

The growing prominence of the moral element in 
the rites of atonement is further indicated in the limita- 
tion of the power of atonement to sins and injuries 
committed inadvertently, i.e., stemming out of human 
frailty, ignorance or passion. Offenses perpetrated 
high-handedly, presumptuously or with malice afore- 
thought, in defiance of the will of God, do not obtain 
forgiveness, but are punished with excision (karet). 
They disqualify the offender from remaining in the 
sacred community and expose him to the wrath of 
God (Num. 13:22-31). Sometimes the community it- 
self, in order to preserve its favorable relations with 
God, exterminated such offenders from its midst 
(Num. 25: 1-15). 

By the side of the moral elements, the purely me- 
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chanical and ceremonial rites of atonement are retained 
in the Priestly Code. Not only persons, but houses, 
the altar and sanctuary require atonement or ritual 
cleansing (Ex. 29:36-37; Lev. 8:15; 16:16-20; cf. 
Ezek. 43:20-27). A certain defilement, possibly con- 
tracted from the presence of unclean or sinful people, 
clings to them and requires atonement. The process 
of atoning consists of ritual purgation. To atone (kip- 
per) means to “un-sin” (him), to cleanse (tihar), and 
to sanctify (kiddash), i.e., to restore to holiness. 

The various rites of atonement reached their climax 
on the Day of Atonement (Yom^Hakippurim), ob- 
served annually as a fast on the tenth day of the 
seventh month (Tishri), four days prior to the Feast 
of Tabernacles. The institution probably dates back 
to early times, though the first reference to it appears 
in Ezekiel 45:18-20, where it is proposed that two 
days of atonement be set aside, in the first and in the 
seventh months, in order to remove the defilements of 
the sanctuary and of the people, growing out of the 
neglect of the cult. The ritual of the day, as set forth 
in Leviticus 16, aims to atone for the sanctuary and 
the altar, for the priests and for the entire community. 
The ceremonies centered in the person of the high 
priest. In addition to the sin and bumt-offerings of the 
day, the high priest burnt frankincense and made con- 
fession of sin on behalf of the people. The unusual part 
in the order of the day consisted in his laying the sins 
of Israel upon the head of a goat and dispatching the 
animal into the wilderness, thus to carry away the sins 
of the people from the land to Azazel, probably a 
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demon of the waste.* The day was observed by the 
people as a “Sabbath of solemn rest,” upon which 
every Israelite, home-bom slave and resident alien 
alike were required to “afflict their souls” by abstain- 
ing from all food and labor. Yom Kippur is the only 
fast prescribed in the Pentateuch. 

As a comparison of Leviticus i6 and its interpreta- 
tion in the Sifra and in the Mishnah Yoma shows, the 
Day of Atonement underwent significant modifica- 
tions in the last centuries of the existence of the 
Temple. It steadily grew not only in ceremonial im- 
pressiveness, but also in spiritual value.“° From a mere 
day of cleansing the sanctuary in preparation for the 
great pilgrim Feast of Tabernacles, it developed into 
the most sacred day of the Jewish religious year. 

Non-sacrificial means of atonement were likewise 
available to the people. According to the prophets 
these mainly consisted in whole-hearted loyalty to 
God and in moral uprighmess. They also included 
certain ritual elements, which evolved from sacrifice. 

First among them is prayer, which since earliest 
times seems to have been associated with sacrificial 


•Driver, Leviticus, p. 8i. The LXX renders la'azazel with 
to apopompaio. Accordingly the B.D.B. Lexicon translates 
’azazel as “entire removal.” A. W. Mair writes that “the 
Greek farmakos is led ‘beyond the borders,’ and just this is 
the lot of the Hebrew scapegoat.” By this ceremony the im- 
piudties are removed from the land. Compare Lev. 14:41!.; art. 
Sin, H. E, R. E., XI, p. 548; and commentaries of Ibn Elzra, 
Nahmanides and Bahia to Lev. 16:8. Cf. the later Jewish cere- 
monies of Tashlich and Kapparot, which seem to be substi- 
tutes for the atonement ritual 
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worship. In prayer both priests and prophets partici- 
pated. Prayer is spoken of as incense and the evening 
sacrifice (Ps. 141:2). Intercessory prayer figures as a 
means of securing God’s grace. Abraham prays on be- 
half of sinful Sodom. Moses, Samuel, Amos, Jeremiah, 
etc., implore God’s forgiveness on behalf of Israel. 
Solomon’s dedicatory prayer asks that in case of war, 
drouth, famine, pestilence, and sickness, when people 
will “come to pray and make supplication unto Thee 
in this house, then hear Thou in heaven and forgive” 
(i Kings 8:30). 

Fasting is connected with both sacrifice and prayer 
(Jer. 14:11-12). It is often linked with mourning 
customs. It may have originated as a mere preparation 
for the participation in a sacrificial meal, but came to 
possess independent value.®’* It appears to have fitted 
a person for communion with God as in the case of 
Moses, Elijah and Daniel.*” It also served to give 
emphasis and reinforcement to prayer. As a means of 
humbling oneself before God, fasting was deemed 
sufficiently meritorious to avert punishment (i Kings 
2 1 : 29) . It came to be regarded also as a form of peni- 
tence, and was associated with confession of sin (i 
Sam. 7:6; Neh. 9:1-2; Joel 2:12-13). The Psalmist 
dwells upon the comforts of confession and upon the 
relief which it brings to the burdened heart (32:1-8). 
With the increased frequency of fasting in post-Exilic 
times, the prophets sought to keep it from becoming a 
mechanical performance. Fasting was to be associated 
with righteous conduct and with benevolence (Zech. 
7-8; Isaiah 58).®*® 
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The prophetic doctrine of the atoning power of 
righteousness and mercy was extended to benevolence. 
Prov. 10:2, “Righteousness delivereth from death,” 
was understood to mean almsgiving. Daniel 4: 24 defi- 
nitely counsels: “break off thy sin by almsgiving, and 
thine iniquities by showing mercy to the poor.” Sirach 
teaches similarly that as water quenches fire “so doth 
almsgiving atone for sin” (3:30).“® 

From earliest times the belief was current that expia- 
tion by means of suffering or enduring full punish- 
ment for the offense forms a condition of pardon for 
both the individual and the nation. Under a system of 
strict social responsibility, the nation was believed to 
suffer for the sins of the individual even as the indi- 
vidual bore the sin of his kinsfolk and nation. Popular 
belief assumed further that “the wicked is a ransom 
for the righteous” (Prov. 21:18). Deeper religious 
reflection showed to the contrary that the righteous 
sometimes suffer for the wicked. According to Isaiah 
53, the servant of the Lord — ^probably a personifica- 
tion of ideal Israel — ^bears the penalty of the sinful 
nations and thus atones for them.®“ 

The idea of vicarious atonement underlies the re- 
markable episode in the life of Moses, when, in con- 
sequence of Israel’s apostasy, God said unto him: “Let 
Me alone . . . that I may consume them; and I will 
make of thee a great nation” (Ex. 32:10). In reply, 
Moses pleaded with God to pardon the people’s sin, 
or else to erase his name from the book (of life). 
Though God responded: “Whosoever hath sinned 
against Me, him will I blot out of My book,” Moses 
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persisted in imploring forgiveness. Finally, in answer 
to his entreaty, God revealed Himself to Moses in the 
thirteen attributes of mercy, which form the basis of 
His forgiving grace (Ex. 34:6-7; Num. 14:18). The 
self-abnegation of Moses made him appear to Rabbi 
Simlai as the suffering servant of Isaiah 53, who “bore 
the sin of many” that he might expiate the sin of the 
golden calf. His burial near Bet Peor was intended to 
atone for Israel’s licentious worship of Baal Peor 
(Num. 25:3; Deut. 34:6).°®^ 

The atoning power of the suffering and death of 
the righteous is preached in rv Maccabees (6:28; 9: 
24; 12:18; 17:20-23; cf. Ps. 116:15). It forms the 
traditional basis of Paul’s doctrine of atonement 
through the death of Jesus, which, in its full form 
embodies conceptions of the dying savior derived 
from the mystery religions, and clashes with the pure 
ethical monotheism of Judaism. 

Rabbinic Phase. The fall of the Temple in 70 c.E. 
produced a radical change in the conception of atone- 
ment. The Jewish people were now compelled to look 
for effective substitutes for the extinct sacrificial ritual. 
These they found ready to hand in the non-sacrificial 
elements of worship. The sacrificial cult itself was 
now idealized all out of proportion to its actual sig- 
nificance. A halo of sanctity now surrounded every- 
thing that pertained to its forms. The rabbis devoted 
themselves with loving care to the preservation of all 
the details of the Temple worship and to investing them 
with meaning. The very study of the laws of the sac- 
rifices came to be considered an effective substitute 
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for their performance. In the opinion of Rabbi Simeon, 
the words of the Torah are more precious to God than 
burnt-offerings and sacrifices.^^ 

Prayer, which steadily grew in importance by the 
side of sacrificial cult, now appeared as its main sub- 
stitute. Praying three times a day, which came to be 
the practice of the pious during Temple times (Ps. 55; 
17; Dan. 6: 10), was now turned into a standing insti- 
tution for both private and public devotion. The time 
and the form of these services (shaharit, ?mnhah and 
maarib) on week-days and the additional (musaph) 
service on the Sabbath, New Moon, and Holy Days, 
as well as the fifth service (neilah) on Yom Kippur, 
were made to correspond to the public sacrifices at the 
Temple. In the words of the rabbis: One who in 
proper state of bodily cleanliness lays tephillin, recites 
the Shema and offers prayer is considered as having 
built an altar and sacrificed upon it.“® 

Torah and prayer have atoning power because they 
direct the heart to God. Their effectiveness in reality 
consists in their leading men to repentance. The high 
valuation of repentance in the thought of the rabbis is 
indicated by their observation that whereas the gates 
of prayer are sometimes open and sometimes closed, 
the gates of repentance are ever open.®“ 

An essential part of repentance, according to the 
rabbis, is confession of sin. Public worship came to in- 
clude general confessions, but in case of a particular 
offense special confession was required. This was to be 
no perfunctory verbal exercise. Confession and re- 
pentance have to be from the heart and definitely lead 
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away from sin if they are to effect atonement. “If a 
man is gtiilty of a sin and confesses it, but does not 
change his way, unto what is he like.? He is like one 
who holds a defiling reptile in his hand. Though he 
should immerse himself in all the waters of the world 
it will not avail him; but as soon as he throws away the 
reptile, an immersion in forty seah of water serves him 
as a cleansing bath, as Proverbs 28:13 states: ‘He 
who confesses and forsakes (his sins) shall obtain 
mercy.’ 

Where a sin was committed by offending a fellow 
man, repentance and confession cannot atone without 
propitiating the offended party. Where the guUt in- 
volved money matters the first duty is proper restitu- 
tion. The scrupulous care of the rabbis regarding 
restitution is illustrated by the following controversy 
between the schools of Hillel and of Shammai. “If 
a man robbed another of a beam and used it in the 
erection of a buUdmg, the Shammaites held that he 
was to pull down the structure and restore the original 
beam to its owner, but the Hillelites maintained that it 
was sufficient for him to pay the value of the beam.” 
The more lenient view of the Hillelites was adopted in 
order to encourage sinners to repent.®“ Before one 
thinks of atonement he must do justice. 

In addition to justice a life of atonement with God 
calls for lovingkindness. When Rabbi Joshua, upon 
seeing the Temple ruins, exclaimed: “Woe to us that 
this is destroyed, the place where the sins of Israel 
were atoned!” R. Johanan replied: “Grieve not, my 
son, we have a means of atonement similar to it, for 
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it is said: ‘I desire mercy and not sacrifice’ ” (Hosea 
6:6).®“^ “When the Temple was in existence,” we are 
told, “the altar atoned for man; now a man’s table 
atones for him,” i.e., by giving of his food to the 
needy/®® R. Eleazar ranks charity above offering all 
the sacrifices/®' During the existence of the Temple a 
person secured atonement by paying his shekel, but 
now he may secure it through charity. In the opinion 
of R. Johanan b. Zakkai charity atones for the nations 
as the sin offering atones for Israel. 

“Prayer, charity and repentance annul the evil de- 
cree” came to be a cardinal doctrine of Judaism. 
R. Eleazar valued fasting more than charity, for it is 
a sacrifice of oneself and not merely of one’s sub- 
stance.®’’^ The fast which acquired ever greater spiritual 
value for the Jewish people is the Day of Atonement. 
With the discontinuance of the atoning rites at the 
Temple, the day itself was vested with atoning effi- 
cacy. “The scapegoat atones, but in the absence of the 
scapegoat the Day atones.” 

The authoritative doctrine of the rabbis regarding 
atonement reads: “The sin and guilt-offerings atone. 
Death and the Day of Atonement expiate if accom- 
panied by repentance. Repentance (by itself) atones 
for light transgressions, whether of omission or com- 
mission. In the case of grave transgressions repentance 
suspends the punishment until the Day of Atonement 
comes around and atones. If a man says: ‘I shall sin and 
repent, and shall sin again and repent,’ no opportunity 
is afforded him for effectual atonement. If he says: ‘I 
shall sin and the Day of Atonement will atone for me,’ 
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the Day effects no atonement for him. Transgressions 
of man against God the Day of Atonement removes, 
but transgressions of man against his fellow man the 
Day does not remove until he has appeased his fellow 
man.” 

In what appears to be direct opposition to the doc- 
trine of vicarious atonement as taught in the early 
Church, R. Akiba exclaimed: “Happy are ye, O Peo- 
ple of Israel! Before whom do you purify yourselves, 
and who purifies you? [No mediator, but] your Fa- 
ther in Heaven, as the prophet says: ‘And I will 
sprinkle clean water upon you, and ye shall be clean’ 
(Ezek. 3<5: 25). Similarly [God is referred to as], Mik- 
veh (literally, ‘hope,’ but by a word play, construed as 
a ‘ritual bath’) of Israel (Jer. 14:8). As the ritual bath 
purifies the unclean so the Holy One blessed be He 
cleanses Israel.”*” The Jewish doctrine of ethical 
monotheism is here applied to personal morality. Liv- 
ing in a world governed by a righteous and loving 
God, man is given the initiative in atonement, of 
cleansing himself and of resuming his union with God. 

The tribulations of the Jewish people in the cen- 
turies following the fall of Jerusalem gave special 
prominence to suffering as a means of expiating the 
guilt of the people preparatory to the advent of the 
Messiah. Personal suffering and death likewise ap- 
peared as punishments which satisfy the Divine claims 
of justice and restore the bonds of union with God. 
Accordingly, R. Nehemiah considered suffering a 
more effective means of atonement than sacrifice. Men 
were taught to rejoice in their afilictions, for through 
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them they obtain forgiveness. The righteous are puri- 
fied by their chastisements in this world in order to 
enjoy unmarred bliss in the hereafter.®'^ 

Self-inflicted suffering assumed the nature of an 
atoning sacrifice. Despite the discouragement of as- 
ceticism on the part of normative Judaism, the medi- 
eval temper, especially imder the influence of the 
Cabbalah, delighted in ascetic rites, prolonged fasts, 
and various penances as effective ways of gaining 
God’s favor. In the writings of R. Eliezer of Worms 
and of R. Samuel and his son R. Jehudah Hasid, a 
technique of penitence of extravagant and bizarre 
character was evolved. Ascetic exercises were under- 
taken as restitution for offenses against God in order 
to be freed from His wrath in the hereafter. A veri- 
table “tariff of penitence” was established, specifying 
the forms of self-torture wherewith the sinner might 
offer satisfaction to the angry God.®” Some of these 
mortifications were of an obsessive kind, prompted by 
perversions of physical sensibility so that the self- 
inflicted pain was felt as pleasure. The five general 
steps in repentance, stressed by Isaac Luria, were sug- 
gested by the letters of the Hebrew word for repent- 
ance {Teshmbah): fasting, sak — ^sackcloth, 

vaepher — ashes, bechiyah — ^weeping, and hesped — 
lamentation.®^® Various other forms of self-torture 
were resorted to. One of the supreme acts of penance 
was voluntary exile (galut). In the process of purging 
life of sin, life itself was crushed. A wholesome re- 
action to this morbid trend did not fail to appear in 
Judaism, as we shall note later. 
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PERMANENT ELEMENTS OF ATONEMENT, While the rab- 
binic doctrine of atonement still forms the basis of 
present-day .Orthodoxy, the progressive trends in mod- 
ern Judaism have departed from it in many vital points. 
Reform Judaism, for example, attaches no special effi- 
cacy to the sacrificial cult and does not bemoan its 
passing. Ascribing no particiilar potency to the Day 
of Atonement, and prizing it only as a great day dedi- 
cated, by thousands of years of Jewish usage, to the 
soul’s communion with God, Reform .does not regard 
it capable of automatically removing men’s sins. Nor 
does Reform ascribe any value to substitutionary 
atonement. In line with the ethical tradition of histori- 
cal Judaism, it stresses: “No man can by any means re- 
deem his brother, nor give to God a ransom for him” 
(Ps. 49:8). Man’s ethical progress requires that each 
soul recognize its own burden of guilt and responsi- 
bility before God and society. Reform Judaism lays 
less stress upon expiation and more upon at-one-ment 
or reconciliation with God by means of moral and 
spiritual regeneration. In its view the purpose of atone- 
ment is to achieve harmony with God, with one’s’ fel- 
low men, and with oneself. 

Despite the many changes that have taken place in 
the development of the doctrine of atonement, certain 
permanent elements remain. Our survey of the growth 
of the doctrine has brought to light die combination 
of moral elements with purely religious ones. The 
concept itself derives from the distinctly religious 
sphere and cannot be grasped through rationalization 
or through transference to the exclusive sphere of 
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ethics. The moral element while in the forefront is of 
secondary character. Sin represents the pathology of 
religion; atonement its therapy. The process of atone- 
ment discloses three steps: (i) the recognition of sin 
and the consequent estrangement from God, (2) the 
sense of remorse and abandonment or removal of the 
causes that led to the estrangement, and (3) the 
consciousness of the restored unity with God, i.e., of 
forgiveness. 

From the moral standpoint, the idea of atonement 
is predicated upon the conviction that despite the cor- 
ruption and the degradation of men and despite the 
moral leprosy which so often erupts in the social body, 
human nature possesses an element of incorruptibility. 
There is in it, as Felix Adler observed, an inmost core 
which corruption cannot attack. “And starting from 
this core, this deathless seed, the process of self-re- 
newal is always possible. Even in the worst cases we 
have no right to exclude the expectation that regenera- 
tion shall start from within the man or the woman, 
but we are always to look for it.” Sin forms the 
shadow rather than the substance of character. Though 
man fall to the level of the beast, it is given him to 
rise to the angel’s height. There is something Divine in 
his nature. The lowliest mortal is endowed with a 
deathless soul. He is a child of God. 

Confession. Self-examination is of the essence of 
religion as a catharsis of the soul, a purification of 
heart and mind as well as of hands before God and 
one’s own conscience. The Psalmist prays: “Examine 
me, O Lord, and try me; test my reins and my heart. 
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... I will wash my hands in innocency; so will I 
compass Thine altar, O Lord” ( 2 6 : 2 , 6). The recog- 
nition of the sin which has stained the soul forms the 
basis of self-criticism and self-judgment. To cleanse 
himself, man must acknowledge his error and seek to 
rid himself of it. By exteriorizing his rottenness, he 
frees himself of the hypocritical show of virtue, and 
strives to attain a level of purity and veracity. 

In Judaism this phase of the religious life has as- 
sumed wholly different forms from those of either 
Catholicism or Protestantism. Having taken the com- 
mon sense view of sin as the product of human frailty 
and folly rather than an ineradicable taint of the soul, 
Judaism avoided the panicky manner of removing its 
effects. It has fostered none of the sudden and spec- 
tacular conversions which are typical of Evangelical 
piety. While invoking God’s grace in showing sinners 
the way, Judaism stresses the normal development of 
character. 

Psychologically, as we pointed out in our discussion 
of psychotherapy, we may explain the efficacy of the 
practice of confession on the ground that the breaking 
of the shell of secrecy and permitting the pent-in 
abscess to burst affords relief to the troubled spirit. 
This accounts for the craving experienced by most 
human beings to talk to some one of their troubles. 
This natural desire has led to the establishment of 
Auricular Confession in the Catholic Church, which 
has become its chief means of moral and pastoral work. 
The service that it has rendered to countless folk is 
beyond question. That it fails of its purpose in the 
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case of some morally obtuse persons furnishes ground 
for the opposition to the practice on the part of Protes- 
tants. Psychoanalysts, on grounds antithetical of re- 
ligion, have grasped the confessional with avidity as a 
means of making over “the harsh conscience” and the 
rigid standards which contribute to the inner conflicts. 
Sick souls are freed of the sense of guilt by confessing 
their difficulties to someone who stands for them as the 
prototype of authority, who may hear the worst that 
they have to say without condemnation. Psychologi- 
cal counselling, if it is not to secure physical benefits at 
the expense of the moral and religious, calls for rare 
spiritual insight and sympathy. 

Judaism does not require confessions before a medi- 
ator. No person, whatever his position, may atone for 
us. We ourselves must effect our own atonement. It is 
sufficient for every individual to turn his heart to God 
in sincere repentance to secure His pardoning grace. 
A petition for Divine pardon is included in the daily 
worship. In the ritual of the Day of Atonement, a 
prominent place is assigned to the confessional. As an 
acknowledgment of the sins of the entire people of 
Israel, it names the violation of every precept of the 
Torah. It is recited by both saints and sinners. It is 
impersonal in so far as the conscience is clear of the 
avowed sin; and it is personal only where the con- 
science is burdened with the guilt of a particular of- 
fense.®^® The public recital serves to emphasize the 
communal accountability for the sms of the individual, 
and thereby to strengthen the sense of social responsi- 
bility. The Talmud further prescribes that on his 
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death-bed man should make confession, without speci- 
fying a definite form. The text now in use was handed 
down by Nahmanides. It, too, was designed for the 
individual’s own use. Only in case he is unable to offer 
the prayer himself is he aided by another.®” 

An attempt was made by the Hasidim to encourage 
confessions before the Tzaddik. R. Nahman of Bratzlav 
counselled that “whoever wishes to follow the path 
of holiness must break his bad habits, and confess them 
before a scholar, who shall explain and point out to 
him a path in accordance with the roots of his soul.” 
However, its purpose was spiritual guidance rather 
than an official act of religious practice for the re- 
mission of sin. 

Repentance. Confession of sin is part of the larger 
program of spiritual rehabilitation which goes under 
the name of repentance. Some modems are not kindly 
disposed to this phase of religions expression. Even 
William James permits himself to damn it with faint 
praise. He writes: “Evil is a disease; and worry over 
disease is itself an additional form of disease, which 
only adds to the original complaint. Even repentance 
and remorse, affections which come in die character 
of ministers of good, may be but sickly and relaxing 
impulses. The best repentance is to be up and act for 
righteousness, and forget that you ever had relations 
with sin.” He cites Spinoza’s condemnation of re- 
pentance as deleterious and of worry of conscience and 
remorse as evil passions, “inasmuch as they form a 
particular kind of sadness.” Such a view is quite 
imderstandable in Spinoza who tried to treat the 
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“actions and appetites of men as if it were a question 
of lines, of planes, and of solids.” In such a mechanical 
system of psychology there really is no room for either 
remorse or conscience. These expressions notwith- 
standing, repentance not as “a groaning and a writh- 
ing” over the commission of sin but rather as a 
determined and decisive turning away from evil is an 
elfective way of keeping up one’s spiritual health. 
Religion works its miracles of personal regeneration 
by urging the wicked to “forsake his way, and the man 
of iniquity his thoughts; and let him return unto the 
Lord” (Is. 55:7). 

It is an emancipating thought that man as a free 
agent is not sold as an eternal bondman to his evil 
habits or to follies into which he may have fallen 
either wittingly or unwittingly. While man’s actions 
at any given moment grow out of previous acts, his 
resolution and efEort to discard his old ways are often 
crowned with success. Even alcoholics and drug ad- 
dicts have been known to have been cured. Though 
we are enchained in our past deeds, we still enjoy a 
certain degree of freedom to extricate ourselves from 
their meshes. It is the firm conviction of Judaism 
that “whoever seeks to purify himself is aided from 
above.” He may cast off the shackles imposed upon 
him by evil habit and regain his moral liberty. Kauf- 
mann Kohler rightly spoke of repentance as “the 
brightest gem among the teachings of Judaism” and 
one of its most unique and precious contributions to 
religious thought. It holds out to man the hope of 
“restoration of the Divine image which has been dis- 
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figured and corrupted by sin.” According to the 
rabbis, repentance is one of the things which antedate 
creation.®®* Without it no spiritual regeneration would 
be possible for erring humanity. 

In the teaching of the synagogue, as we have pointed 
out, repentance can be of no spiritual value if it leaves 
moral wrongs unrighted. Repentance is effective only 
in matters relating to purely moral and spiritual things, 
as they affect one’s conscience. If it cannot undo the 
sin, it undoes the state of mind which brought it about. 
Hence the emphasis upon Haratah or regret over the 
sin as preparatory to the forsaking of sin. A change of 
heart when man errs is the first step toward spiritual 
rehabilitation. “Great is repentance,” the rabbis teach, 
“for it reaches the throne of Glory,” and “brings 
near the redemption.” It restores man to his better 
self and to God. Far from considering the sinner lost, 
religion holds out to him the possibility of rising to 
heights which he had not occupied before. The opinion 
is voiced that “where repentant sinners stand wholly 
righteous men cannot stand.” ®®® They made greater 
sacrifices to return to virtue. By removing the infec- 
tion of the soul and subduing the evil inclination, the 
good emerges with new promise and power. 

Sacrifice. Self-criticism, a turn of heart and con- 
fession lead to an inner transformation of man. Some- 
thing more is needed to free him from the burden of 
sin and guilt. We have referred to restitution as the 
prime requirement where the offense was committed 
against a feUow man. The next requisite is some con- 
crete deeds whereby one may place himself and his 
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substance upon the altar of God and of righteousness.* 
Of the various means whereby man seeks to enter 
into right relations with the Divine, sacrifice has been 
the most persistent. Even after the institution of animal 
sacrifice was eliminated by the force of historical 
circumstances, it continued to figure as the supreme 
sjrmbol of religious idealism. By a homiletical play 
upon Lev. 6:2, zot tor at ha’olah hi ha’olah, the rabbis 
express the great truth: “This is the law of the burnt- 
offering; it leads upward.” Only sacrifice lifts man 
to the highlands of the spirit. “Religion rightly under- 
stood,” Rudolf Eucken writes, “is, in its direct affirma- 
tion of fife, very far removed from all eudemonism, 
and, indeed, frees itself fundamentally from the nar- 
rowness of such an easy-going afiirmation. Inseparable 
from religion is the idea of sacrifice — the idea not of 
a sacrifice happenmg but once, but a continuous sacri- 
fice.” The author of the Song of Unity exclaims: 

Sin and burnt offering Thou demandest not. 

An altar I shall build out of my broken heart. 

And shall break my spirit within me. 

The haughtiness of the heart I shall lower and 
the haughtiness of the eye, 

And shall rend my heart for the sake of God. 

The fragments of my spirit are thy sacrifices. 

May they be offered acceptably upon Thine altars.”* 

• Albo writes: “Since a sin is committed in thought, in speech 
and in act, or in all of them combined, repentance must ex- 
press itself in all three of them: in thought — ^regret, in speech 
— confession, and in act — ^it is not sufficient that the sin be 
abandoned, but deeds must be done to offset the sin com- 
mitted.” lldcarim, IV: ad. 
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He who would keep his vision of the Holy One pure 
and undefiled must be ready to make heavy sacrifices 
of his pleasant vices, his cynicism, smartness, arro- 
gance, his vain pride, crudity and sensuality, and 
every form of self-indulgence, self-seeking and self- 
importance. 

The religious ideal becomes the opposing force not 
. only to the evils of the external world but also to the 
evils that proceed from us. The struggle against one- 
self is not without rewards. If it ent^s heavy sacri- 
fices, it also “shapes life into a heroic deed,” and the 
“constant struggle becomes an incessant conquest. In 
the great works of music we often observe the funda- 
mental theme develop and maintain itself through a 
seeming chaos of tone and conflicting discords, and 
also, in the very conquest the conflict does not al- 
togedier vanish, but sounds on and on, yet now as 
something overcome, tmtil at last the harmony finally 
triumphs.” *** 

Sacrifice offers the key to the treasures of the 
spirit. Self-sacrifice and self-realization represent the 
two phases of the religious life. Alexander the Great 
asked the sages of the South: “What shall man do that 
he may live?” Their reply was: “Let him die unto 
himself.” To the further inquiry, “What shall he do 
that he may die?” they answered: “Let him live unto 
himself.” This paradox expresses a truth which in 
various forms most great spirits of humanity persist- 
ently have stressed. In the alphabet of religion, selfish- 
ness spells spiritual death, sacrifice eternal life. The 
religious man is expected to offer himself upon the 
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altar of his faith, to exemplify through his deeds the 
ideals he professes. He is asked not only to abandon his 
self-centeredness, but above all to invest his strength 
and his substance in the service of his ideals of goodness 
and truth, and in the relief of the poor and the sorrow- 
ing, the suffering and the downcast. The soul that 
sacrifices little knows little of the true quality of 
religion. 

Fasting. The most striking act of atonement in 
Judaism is fasting. As we noted above, this rite was as- 
sociated with both sacrifice and prayer. On Yom 
Kippur the fast consists of total abstinence from food 
for twenty-four hours at a time.* The Hebrew terms 
mnuy nephesh and taanit indicate that fasting has 
figured as a form of self-humiliation and self-morti- 
fication. In addition to Yom Kippur, Orthodox Jewry 
observes the four national fasts, commemorative of the 
fall of Jerusalem in 586 (Fast of Gedaliah, Tenth of 
Tebet, Seventeenth of Tammuz, and Ninth of Ab 
(see Zech. 8:19) and the Fast of Esther, preceding 
Purim. Pious individuals keep the three fasts of Mon- 
day, Thursday and Monday in the months of lyar 
and Heshvan, following the festive seasons of Passover 

* In Bible times the fast lasted from sunrise to sunset, e.g., 
Judg. 20:26; I Sam. 14:24; 11 Sam. 1:12; 3:35. This is the 
practice with all fasts other than Yom Kippur and the Ninth 
of Ab. Palestinian Jewry observed more fast days than the 
Babylonian. Even the three fasts mentioned in Zechariah 8:19, 
besides the Ninth of Ab, were not regarded obligatory by the 
Jews of Babylonia. Rosh Hashanah i8b; Taanit iib. See 
Mordecai Margolis, Moadim V’tzomot B’eretz Yisrael, Are- 
shet, 1944, pp. 2i3fif. 
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and Tabernacles (cf. Job 1:5), Yom Kippur Katon 
(the day preceding the New Moon, introduced by the 
Cabbalist Moses Cordovero in the sixteenth century), 
and numerous other fasts on occasions of public ca- 
lamity and of private character, like Yahrzeit, etc.®®* 

While ascetics indulged in fasting to the extent of 
endangering their lives, the leaders of Hasidism dis- 
couraged excessive fasting and self-mortification as 
being contrary to the spirit of Judaism, which bids man 
to worship God in joy. The Conservative wing in 
American Judaism honors only the Ninth of Ab be- 
sides Yom Kippur. Reform Judaism disregards the 
Ninth of Ab as well as all the other national fasts. 
Secularistic influence in Jewish life threatens to do 
away with fasting on Yom Kippur as well. To aban- 
don this hallowed practice would inflict irreparable 
loss to the already attenuated religious life of Jewry. 
A pampered generation like ours can ill afford to 
dispense with this sobering institution, which subjects 
the gratiflcadon of bodily appetites and cravings to the 
nee^ of the spirit, which forcibly brings home the 
truth that not by bread alone does man live, and 
which rouses the community to the fact that while 
some are sated with plenty, others are continually 
subjected to hunger and want. The fasting on Yom 
Kippur takes on the character of intense devotion and 
consecration to God. Coupled with repentance, prayer 
and charity, it vitally affects the currents of man’s 
life and works miracles of spiritual regeneration. 

Self -Discipline. Fasting, like sacrifice, forms part of 
the rule of self-restraint and self-discipline, which, in 
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one form or another, enter into every system of mo- 
rality and religion. Even the athlete, as part of his 
preparation for the ring or the race, submits himself 
to strict regulations in matters of rest, play, diet and 
sex. Organic hardihood often leads people to disgust 
with too much ease and with pampering of the body. 
Moral refinement generally expresses itself in temper- 
ate habits and in avoidance of sensuality. To a more 
exalting degree religious mindedness prompts men to 
restrain their passions and appetites in accordance with 
the standards of their faith. In consequence, they gain 
a freedom which the libertine can never know. They 
conquer their desires and become masters of them- 
selves. They grow capable of foregoing a temporary 
for a lasting good. Their apparent sacrifices in reality 
may be distinct gains. They are ever strict with them- 
selves even in matters that are quite proper, following 
the rabbinic rule to which we referred in an earlier 
part: Kaddesh atzmecha bemuttar lack — “sanctify 
thyself in what is permitted to thee,” They never re- 
lax in their effort to live on the heights. 



XV. THE WAY OF WORSHIP 


A 

/all the elements of religion, considered above, 
are embodied in worship. Personal piety, ethical values 
and standards, and the elements of reflection, repent- 
ance and atonement culminate in and gain power 
through their articulation in prayer, meditation and 
song. The way of holiness, therefore, is the way of 
devotion or worship. While religion is much more 
than worship, it is nothing without worship. Where 
men do not lift their hearts and minds toward God 
and where the voice of prayer is silenced, religion is 
not merely mute, but dead. It is a function of worship 
to impress upon young and old the traditions of the 
religious community, to evoke a feeling of reverence 
and solemnity, and to enhance and elevate the re- 
ligious way of life. We cannot rely upon reason alone 
nor upon the emotions to keep religion aUve within 
our hearts and minds. To come to power over our 
lives, the rehgious spirit must find adequate expression. 
Ritual serves as the sign language of religion, trans- 
lating in word, act and song the faith that wells up 
within the soul. Hence our sages recognized worship 
as the central pillar upon which the religious world 
of Judaism rests. 

the NATxmE OF PRAYER. We have noted the role of 
Torah in Jewish worship and have considered prayer 
as a means of atonement. Let us now examine the 
nature of prayer, its underlying logic and some of its 
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forms. Though not explicitly commanded in the Torah 
— ^since the customary form of ancient worship was 
sacrificial — prayer has ever figured as a means of com- 
munion with God. While the prophets occasionally 
inveighed against the sacrificial cult, they lived lives 
of aspiration and prayer. Jeremiah, for example, re- 
peatedly sought refuge from life’s hardships in con- 
fessions before God and in supplications. He coun- 
selled the exiles in Babylonia to practice the presence 
of God by means of prayer (Jer. 29:12-13). The 
psalmists and the early Hasidim continued the pro- 
phetic traditions of prayer. Their piety provided the 
materials and fashioned the forms for Jewish private 
and public prayer. 

The rabbis, endeavoring to discover a basis for 
prayer in the Torah, found it implied in the Deu- 
teronomic monition: “To love the Lord your God, 
and to serve Him with all your heart and with all 
your soul” (lo: 12). They asked: “What is the service 
of the heart.!*” and replied: “It is prayer.” *** Though 
the worship of prayer did not come into its own until 
the sacrificial worship ceased, attempts were made to 
trace the institution of prayer to the patriarchs them- 
selves. R. Elazar ranked prayer above sacrifice.®" R. 
Joshua b. Levi believed it to be so efficacious that it 
breaks even an iron wall which separates Israel from 
the Heavenly Father.®"® Prayer removes all obstacles 
and dangers to the spiritual life. Maimonides treats 
prayer in his Code under the section Ahabah. Love is, 
indeed, the life breath of prayer, love in the sense of 
longing and yearning for God and of the direction of 
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the spirit and self-dedication to Him. It is the placing 
of oneself at the disposal of God, offering heart and 
mind, soul and being upon His altar. R. Nahman of 
Bratzlav considered prayer a category of faith, of 
spiritual creativeness which fills the emptiness of the 
heart with the consciousness of the Divine. Through 
prayer God’s holiness increases. True spiritual vitality 
is derived only through prayer.“® 

The nature of Jewish prayer is partly disclosed by 
the terms employed in Hebrew for prayer. The most 
general word is Tephillah, from the root palal (Ps. 
106:30), to intervene, to interpose, connoting also the 
idea of arbitration and judgment as well as of inter- 
cession and prayer. Goldziher accordingly took the 
original meaning of Tephillah to be “invocation of 
God as judge.” It is a form of judgment to which a 
person subjects himself in the presence of God. This 
meaning may be accounted for by the circumstance 
that the earliest prayers of Israel were offered in con- 
junction with the sacrifices, the acceptance of which 
was deemed conditional, depending upon the worthi- 
ness, purity, and guiltlessness of the worshipper. Cain’s 
sacrifice was rejected (Gen. 4:5). Manoah interprets 
the acceptance of his sacrifice as an indication of 
Divine favor (Judg. 13:23). The Psalmist testifies to 
what God had done unto his soul: 

I cried unto Him with my mouth. 

And He was extolled with my tongue. 

If I had regarded iniquity in my heart. 

The Lord would not hear; 

But verily God hath heard; 
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He hath attended to the voice of my prayer. 

— 66; 16-19. 

Each offering appeared as a test of man’s righteousness. 
Hence the Psalmist’s frequent appeals to God to be 
judged when seeking a favorable response to the par- 
ticular supplication. The prophetic teaching intensi- 
fied this ethical aspect of worship. While at first the 
people may have remained passive in worship, in 
course of time they began to take an active part. They 
themselves laid their cause before the Heavenly Judge, 
King and Father. The term tephillah thus acquired the 
meaning of prayer in our sense of the term as devout 
turning to God with reverent petition for His blessing, 
grace and favor. The idea of request, entreaty or be- 
seeching is expressed also by the words bakashah^ 
sheelahy tehinah and tahanun (supplication for favor). 
Most of the other words for prayer express the out- 
pouring of the heart before God, self-justification 
before Him, confession, meditation, thanksgiving and 
praise.* 

* The verbal form from which the post-Biblical ^atirah 
is derived, denoting “to pray, supplicate,” was originally con- 
nected with sacrifice. Its Arabic equivalent designates 
“slaughter for sacrifice.” See B. D. B. Lexicon, under ^Atar. 
The words sihahy hagigah, higgayon (complaint, musing, 
meditation), tze^akah, shav*ah derive from the manner in 
which the prayer was articulated. Berachah (from barachy to 
kneel, bless) and the post-Biblical '*Amidah (standing) for the 
Eighteen Benedictions, indicated in the first place the bodily 
position in worship, and subsequently came to indicate a form 
of prayer. The term selihah denotes supplication for God’s 
pardoning grace, todah and the post-Biblical hodaah — thanks- 
giving. The Hitpael form hitvadah signifies to confess. The 
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' Great is the range of Biblical and rabbinic prayer. 
It is as varied as the needs and strivings of man. There 
is the spontaneous cry in distress and the silent medi- 
tation of the joyous heart. A lonely pilgrim searches 
his way on life’s darkening road and a festive assembly 
sings jubilant hallelujahs. Earnest pleas for life, health 
and prosperity often alternate within the same liturgy 
with stereotyped formulas. Grateful praise appears by 
the side of lamentations over personal and nationd 
misfortunes, confessions of sin and pleas for pardoning 
grace. One prayer requests daily bread, and another 
the nearness of God. One asks imprecations and 
curses upon an enemy, whether real or imaginary, and 
another prays in utter self-renunciation for the wel- 
fare of others. There is prayer which sounds the depths 
of human pain and despondency, and the prayer of 
adoration of God and of exultation in life. Some 
prayers dwell upon the formal aspect of .institutional 
religion and ceremonial observance, and others touch 
the eternal spirit of faith. One seeks to appease the 
anger of God, and another basks in His love. There 
are humble petitions of simple hearts, and profound 
meditations of sages. In some prayers the language is 
direct and plain, while in others it is intricate and 
ornate. Simple prose may be used in one, and lofty 
poetry in another. But whatever its contents and form, 
prayer marks the direction of the human spirit toward 
its heavenly source. It represents the offering of the 

verb hcdal is employed for praise of God from which stem 
the forms hdlel and tehillah, a song of praise, often appearing 
as a parallel of todah. Of related character is ndmior, psalm 
or h}tmn of praise. 
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heart upon the altar of faith, and serves as the means of 
communion of finite men with the infinite Creator 
and Father. At one end is the recognition of creaturely 
dependence upon God and confidence in His abound- 
ing mercy and readiness to aid those who call upon 
Him, and, at the othei, rapturous joy in God and the 
abandonment of the soul in Him. Prayer is a venture 
of faith in which the aspiring soul seeks to establish 
communion with God. 

TYPES OF PRAYER. In any classification of prayer 
petition ranks foremost. It may be regarded as the 
characteristic manifestation of religion as a feeling of 
dependence upon God, as the first stirring of the soul 
toward the source of aU life and of all good (cf. Pss. 
123:2; 131:2). Evelyn Underhill writes: “The open 
beak and expectant trust of the baby bird are a tribute 
to the mother’s faithfubess and love; an acknowledg- 
ment of fact. So, in this ever-renewed moment of sup- 
phcation, this waiting on God, we express that deep 
sense of the infinite Generosity on which we depend 
and our own poverty and need over against it, which 
is the very heart of man’s religion: tempering the awe- 
struck worship of the Holy by a confident appeal to 
the Father and Shepherd of souls.” Man voices his 
needs before God in the belief that from Him comes 
help. Brinton quotes this definition of prayer from an 
old theological dictionary: It is “a petition for spiritual 
or physical benefits which (we beheve) we cannot 
obtain without Divine cooperation.” An even more 
felicitous definition states: “Prayer is the soul’s sincere 
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desire uttered or unexpressed.” It is not always articu- 
lated in words. It is a cry of the heart for life, health 
and happiness, for help in trouble and guidance in 
perplexity, for sustenance, success and victory. 

Prayer might never have arisen were man free from 
all wants and desires, if he had not agonized in grief 
and distress, if he had not sought deliverance from 
peril and from evil. Out of the depths of despair men 
have lifted their eyes and hearts unto the heights. 
Man’s first needs obviously were physical. With the 
rising level of his life, his needs grew more complex, 
and he became aware of ethical and spiritual wants. 
The satisfaction of his personal wants was not enough. 
He craved also for the welfare of others, his family, 
fellow tribesmen, etc. His own deliverance seemed 
incomplete without the redemption of his people. Thus 
man’s social nature rendered prayer an instrument of 
group life and of group cohesion. The tribe or com- 
munity, facing hardships, trials, diseases, floods, drouth, 
famine, war, and panic, united in addressing its peti- 
tions to its spirits or deities. In advanced society the 
whole nation joins, on special occasions, in fast and in 
humiliation before God or in joyful thanksgiving for 
its prosperity, plenty or triumph. It brings its arts and 
skills to its worship and renders its prayers in the 
form of dignified and stately liturgies. 

By means of lifting the heart heavenward a unique 
relationship is established with God. In the words of 
Amiel: “We dream, we suffer alone, we die alone; 
but nothing prevents us from opening our solitude to 
God and turning the dreary monologue into a dia- 
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logue.” Prayer of this sort may spring from the heart 
not when we are in the midst of a festive assembly nor 
at stated occasions, but when we axe most alone with 
ourselves and with our God, in hours of soul-trying 
anguish or of earnest self-searching, when “deep calleth 
unto deep.” We then seem to contact the Source of 
our being and of our strength. 

Petitionary prayer concerns itself not only with 
material goods. Besides asking for bane, hay ye, ume- 
zone — “children, life and food” — ^men ask for the 
soul’s redemption from evil, for the liberation of the 
spirit from bondage to material things, for insight 
into life’s true ways, for the realizadon 6f moral values, 
for the adjustment of the human will to the will of 
God. (See the middle benedictions of the ’Amidah.) 
It is of such prayer that Kant wrote: “A heartfelt 
wish to .be pleasing to God in all our action, that is, 
a disposition to transact all our business as though done 
in God’s service, is the spirit of prayer which ‘without 
ceasing’ can and ought to be in us.” ^ 

The petitional element enters into every phase- of 
prayer. Even prayers of thanksgiving and adoration 
are at bottom petitional. They express man’s gratitude 
and appreciation for the things that matter most to 
him and upon which he depends. The classic prayer of 
thanksgiving in Je-wish liturgy reads: “We gratefully 
acknowledge, O Lord our God, that Thou art our 
Creator and Preserver, the Rock of our life and the 
Shield of our help. We render thanks unto Thee for 
our lives which are in Thy hand, for our souls which 
are ever in Thy keeping, for Thy wondrous provi- 
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dence and for Thy continuous goodness, which Thou 
bestowest upon us day by day. Truly Thy mercies 
never fail and Thy lovingldndness never ceases. There- 
fore in Thee do we put our trust.” The intercon- 
nection between petition, thanksgiving and adoration 
may be illustrated by the traditional Birkat Hagomel. 
A person who escaped grave peril offers the following 
benediction: “Blessed be Thou, O Lord our God, King 
of the universe, who vouchsafest benefits unto the un- 
deserving, who hast also vouchsafed aU good unto me.” 
To this the congregation responds: “He who hath 
vouchsafed all good unto thee, may he vouchsafe all 
good unto thee forever.”^® Thanksgiving for past 
favors turns into a petition for future benefits."® So 
essential is thanksgiving to the religious life that, ac- 
cording to the rabbis, in the Messianic era all sacrifices 
will be abolished (since there will be no more sin for 
which to atone) except the sacrifice of thanksgiving, 
and all prayers will cease except the prayer of thanks- 
giving."* 

Of similar nature are the adorations of our liturgy. 
The classic Adoration {Alenu), glorifying God as the 
Lord of all, expresses the hope in the speedy estab- 
lishment of His sovereignty throughout the world and 
in the banishment of all idolatry and wickedness. In 
the Kaddish (Sanctification), too, the exaltation of 
God serves as the ground of human confidence that 
the souls of the dead as of the living are safe under 
His sovereign rule. The attributes of God are detailed 
by way of bringing home to the worshipper the true 
ground for faith and trust. This is the underlying mo- ■ 
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tive of the formulae for the opening and the closing 
of prayer and of the benedictions in the presence of 
phenomena expressive of Divine majesty. Praise is 
predicated upon the recognition of worth. Hence the 
emphasis in prayer on the aspects of God’s character 
which are of supreme value to the individual and to 
the community.* Prayer in this sense represents a 
characteristic attitude of the religious consciousness, 
an attitude of contemplative adoration and an act of 
reverence for God. 

Didactic prayer stems from man’s intellectual life. 
Man seeks to know the source of things and their whys 
and wherefores. To the source of truth he turns m 

* C. P. Tiele sought to find in adoration the essence of piety, 
which, in his view, constitutes the core of religion. (See 
above, Piety and Spirituality.) The spirit of adoration draws 
God and man into a union. We look up to God and seek to 
establish a kinship with Him. Tiele writes: “For adoration nec- 
essarily involves the elements of holy awe, humble reverence, 
grateful acknowledgement of every token of love, hopeful 
confidence, lowly self-abasement, a deep sense of one’s own 
unworthiness and shortcomings, total self-abnegation, and un- 
conditional consecration of one’s whole life and one’s whole 
faculties. To adore is to love ‘with all one’s heart and soul 
and mind and strength.’ To adore is to give oneself, with all 
that one has and holds dearest. But at the same time — and 
herein consists its other phase — adoration includes a desire to 
possess the adored object, to call it entirely one’s own, and 
conversely a longing on the part of the adored to feel that 
he belongs to the adored one forever, in joy and in sorrow, 
in life and in death. He gives himself, in order to attain per- 
fect union with the object of his adoration. He cannot feel 
happy except in the presence of that object.” {Elements of 
the Science of Religion, II, pp. i97ff.) Adoration thus forms 
the basis of human hope of redemption and deliverance. 
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his devotions for enlightenment concerning life’s dark 
spots and for guidance on its devious and confusing 
ways. Sometimes through word and argument and 
sometimes in the silence of inner thought and intuition, 
the spirit that slumbered within him is evoked. “Rec- 
ognizing God as He emerges from the depths of his 
soul, he calls upon His light and His truth for this life 
and for the next.” This type of prayer in reality ex- 
presses “an intuition of Divine wonder, by means of 
which man, as he prays, enters the realm of the prime 
source of intellectual light.” * He steeps himself in 
God’s mysteries and inexhaustible fountains of wis- 
dom, and feels himself sustained by His everlasting 
arms. It is this phase of worship that led Emerson to 
define prayer as “the contemplation of the facts of 
life from the highest point of view. It is the soliloquy 
of a beholding and jubilant soul. It is the spirit of God 
pronouncing His works good.” The perplexing and 
confusing facts of experience are envisioned in their 
relation to the source of aU life. The key-notes in 
didactic prayer are; “Teach me Thy way,” “Show me 
Thy path,” “Illumine my darkness,” “Make me know 
Thy truth,” “Send forth Thy fight.” 

The doctrinal element, as we noted in our discussion 
of Torah, pervades all Jewish worship. The cognitive 

• Puglisi, Prayer, pp. 181-82. In his Hymn to the Unknown 
God, Nietzsche exclaims: 

“Ich will dich kennen, Unbekannten, 
du tief in meine Seele greifender, 
mein Leben wie ein Sturm Durchschweifender, 
du Unfassbarer mir Verwandter! 

Ich will dich keimen, selbst dir dienen.” 
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function of religion merges with the ethical, coloring 
every utterance which man makes before God. The 
longings of the heart, its wants and its aspirations are 
all shaped by the ideas of God which the ruling 
theology presents. Similarly ethical standards serve 
as sanctions and measuring rods for every wish, desire 
and hope. Selfish petitions are rejected as unworthy of 
the spirit of faitL Not all things that the untamed 
instincts crave are fit to be offered upon the altar be- 
fore God. “Prayer is a halter to the lustful soul.” "* 
The Divine throne rests upon holiness and goodness, 
upon truth, justice, and love. Worship divested of these 
is blasphemy. Hence the emphasis upon moral prepara- 
tion for worship. “Man must purify his heart before he 
prays. Thus Job says (16:17): ‘Since there is no 
violence in my hands, my prayer is pure.’ R. Joshua 
the priest, the son of R. Nehemiah, comments: Is 
there turbid prayer? What is meant (by this verse) 
is this: Any one whose hands are stained with robbery 
calls unto God, but is not answered. Wherefore? Be- 
cause he prays in transgression.” R. Elazar used to 
give alms before praying. A rabbinic saying declares 
that the prayer of one who does not distribute his 
tithes liberally does not ascend to God."® 

This type of prayer may be characterized also as 
ethical or prophetic, since its finest forms appear in 
die Prophets (and in the Psalms).* The standards of 

* Heiler’s distinction between prophetic and mystical prayer 
is far from absolute. Some of the characteristics of mystical 
prayer appear in the prophetic type, and avowedly prophetic 
elements are prominent in mystical prayers. 
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faith and of righteousness are appKed to human life. 
In their light the troubled heart pours out its com- 
plaints and vexations, and generates renewed confi- 
dence and trust in the abiding goodness of God and of 
His purposes. Worship on the prophetic plane is not 
a flight from reality but rather a deep view of its 
nature, of its shadows as well as its lights, the con- 
templation of actuality suh specie aetemitatis. When 
truly fruitful, such worship opens up new vistas for 
the human spirit and strengthens it for new adventures 
and new tasks. 

In the prophetic prayer the element of recollection 
plays a prominent role. Out of the past the most 
significant experiences are brought to light as aids for 
the new problems with which the worshippers are 
confronted as individuals and as communities. To 
generations burdened with oppression, the story of the 
Exodus speaks not only of an event that occurred 
thousands of years ago, but also of the undying ideal 
of freedom which ever carries hope to struggling men. 
It is utilized as an extra motive for the observance of 
the Sabbath; it is dramatized in the feast of Pesah, and 
is combined with the idea of Law in the celebration of 
Shalmot and with the spirit of thanksgiving of Sukkot. 
The solemn days of Rosh Hashanah and Yom Kippur 
echo with voices of Sinai, of the high priest’s service 
at the Temple of Jerusalem, and of the priestly service 
of Israel through the ages. The great historic events, 
enshrined in the memory of the Jewish people — ^the 
Maccabean struggle, the deliverance from Haman, 
Jewish survival despite the fall of the Temple and the 
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State and centuries of persecution — serve to buoy the 
spirit as it faces the uncertain future and strengthen 
our will to live as a religious community. Such recol- 
lections revive our attenuated sense of religious values, 
which give meaning to Jewish life. Here historical ex- 
perience merges with the ethical.^"® The situation of 
the moment is confronted with ideals that stem from 
days of old. 

The ethical element often forms the special theme 
of prayers."® Human life and destiny are tested in the 
light of these ideals. The interest centers on what God 
demands of man and on man’s weakness and inability 
to carry out all that is demanded of him. This makes 
also for the penitential note in prayer, for probing of 
heart and mind, and for the confession of sin (e.g., 
Ps.51). 

In prophetic prayer the feelings and memory are 
enriched by reflection and thought. The mind medi- 
tates on God’s works, on His relation to ourselves 
and to the world around us. It thinks of the ways of 
Providence, of the revelation of God in nature and in 
the human heart, of His majesty and grandeur. Im- 
pressive examples of this type of prayer outside the 
Bible appear in parts of the benedictions before and 
after the Shema, the ’Amidah, the Tahanun, and the 
Vidduy, and in the Malchuyot, Zichronot and Sho- 
farot of the New Year service. 

While all prayer takes on the form of an outreach- 
ing after God, mystical prayer represents the rarest 
and most striking manifestation of inward communion 
or converse with God. Here we have not pleas for 
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aid or Judgment, but rather contemplation of God, 
rest in Him, delight in His love and joy in His pres- 
ence. Here the nobler emotions rather than reason hold 
sway. The nearness of God appears as the supreme 
good and the glowing light in which the soul basks.* 
The Psalmist sings: 

How precious is Thy lovingkindness, O God! 

And the children of men take refuge in the 
shadow of Thy wings. 

They are abundantly satisfied with the 
fatness of Thy house; 

And Thou makest them drink of the rivers 
of Thy pleasures. 

For with Thee is the fountain of life; 

In Thy light do we see light. — 36:8-10. 

In mystical prayer the soul seeks to unite itself with 
God and even to lose itself in Him. Its atmosphere is 
that of love. Eliezer Azkari exemplifies it in his prayer 
which appears in the Sephardic ritual: 

Beloved of the soul, merciful Father, draw Thy 
servant unto Thy will. 

That swift as a hart he may run to prostrate 
himself before Thy glory. 

Sweeter is Thy love to him than the honey comb 
and every tempting savor. 

Majestic, beautiful is the splendor of the world; 
yet it is for Thy love that my soul pineth. 

^ Abelson writes: “Nowhere in Jewish literature is the idea of 
prayer raised to such a pitch of sublimity as in the lives and 
writings of the Jewish mystics.” Jewish Mysticism, p. 12. 
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O God, heal it, I pray Thee, by showing unto it 
the delight of Thy splendor. 

Then will it grow strong and be restored and 
rejoice everlastingly. 

O mighty One, manifest Thy mercies, and have 
compassion upon Thy beloved child. 

For, oh, how long have I been consumed with 
yearning to behold the triumph of Thy might! 

My God, desire of my heart, take pity and turn 
not away. 

Reveal Thyself, O adored One, and spread over me 
the canopy of Thy peace. 

Let the earth shine with Thy glory, and we shall 
be glad and rejoice in Thee. 

Hasten to show Thy love, for the hour of tryst- 
ing is nigh; and be gracious unto us as in the 
days of yore."^ 

As in mysticism generally so in mystical prayer the in- 
wardness of the religious experience is the all in all. 
The still small voice of faith commands the heart. 
Where words fail devout silence and symbolism effec- 
tively express the inner feelings.* Under the influence 
of both speculative and practical Cabbalah, mystic 
prayer grew into an exaggerated symbolism that over- 
taxed the spirit of devotion. But in its pure form ex- 
pressing inward perception of God’s nearness and 
grace, it remains the noblest form of devotion. It 

* Bergson writes: “In the religion which we shall call dy- 
namic (i.e., mysticism), prayer is independent of its verbal 
expression: it is an elevation of the soul that can dispense with 
speech.” {The Two Sources of Morality and Religion^ p. 
191.) Among the Hasidim pure melody sometimes took the 
place of words. 
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reaches its highest expression in Kawanah, the union 
of thought and word, of idea and deed, whereby the 
soul is directed to its heavenly source."’^ 

The various forms of prayer often appear combined 
in the Psalms and in the traditional Tephillah. The 
’Amidah or Eighteen Benedictions presents every type 
of prayer. The prophetic and mystical elements lend 
dignity and depth to the simple cries of the soul. They 
assume the nature of “a prayer of the afiiicted, when 
he fainteth and poureth out his complaint before God” 
(Ps. 102:1), and also of “a song of thanksgiving unto 
God.” Through this union, Jewish prayer transcends 
ordinary suppliancy and becomes an expression of 
longing for the nearness of God and of self-dedication 
to His service. 

THE LOGIC OF PRAYER. “We hear,” William James 
remarks, “in these days of scientific enlightenment, a 
great deal of discussion about the efficacy of prayer; 
and many reasons why we should not pray, while 
others are given us why we should. But in all this very 
little is said of the reason why we do pray, which is 
simply that we cannot help praying. It seems probable 
that, in spite of all that ‘science’ may do to the con- 
trary, men will continue to pray to the end of time 
unless their mental nature changes in a manner which 
nothing we know should lead us to expect.” * 

• Psychology, Vol. I, p. 3 17. “Any one thing in the creation,” 
says Epictetus, “is suflScient to demonstrate a providence 
to a modest and grateful mind . . . And what words can 
proportionately, express our applause and praise? For, if 
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James seems to refer to petitional prayer. It is this 
type of prayer that has drawn the severest criticism 
from the rationalistic elements in both Christendom 
and Jewry. An added indictment of petitionary prayer 
is the crass and materialistic nature of the things often 
asked for. The Infinite is approached with so many in- 
significant trifles that one would hesitate to mention to 
a human being. However, it is precisely this condition 
that makes prayer a matter of such intimate nature and 
consequently of such great help to the troubled heart. 
The heart has its hungers, and it cries out instinctively 
for help. In the dark night of sorrow, grief, or peril, 
a hope for light, deliverance or salvation is born in the 
heart of normally conditioned human beings. That 

we had any understanding, ought we not both, in public and 
in private, incessantly to sing hymns and speak well of the 
Deity, and rehearse His benefits? Ought we not, whether we 
are digging, ploughing, or eating, to sing the hymns to God? 
Great is God, who has supplied us with these instruments to 
till the ground: great is God, who has given us hands, a power 
of swallowing, a stomach: who has given us to grow insen- 
sibly, to breathe in sleep. Even these things we ought upon 
every occasion to celebrate; but to make it the object of the 
greatest and most divine hymn, that he has given us the fac- 
ulty of apprehending them, and using them in a proper way. 
Well then: because the most of you are blind and insensible, 
was it not necessary that there should be someone to fill this 
station, and give out, for all men, the hymn to God? For 
what else can I, a lame old man, do but sing hymns to God? 
If I was a nightingale, I would act the part of a nightingale: 
if a swan, the part of a swan. But since I am a reasonable 
creature, it is my duty to praise God. This is my business. 
I do it. Nor will I ever desert this post as long as it is vouch- 
safed me; and I exhort you to join in the same song.” Moral 
Discourses, transl. by Elizabeth Carter, Book I, ch. XVI. 
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hope, “uttered or unexpressed” is the substance of 
prayer, a hope which is fed on faith. Indeed, faith it- 
self is bom of inner need and is stimulated by con- 
stractive imagination and reason. “I have faith in my 
future,” G. B. Foster writes. “I cannot prove that I 
have a future that is worth while, but without that 
conviction I could not live. Madness lies that way.” 
This type of faith cannot be validated by proofs, and 
requires no proofs, for life cannot go on without it. 
On this account the soul generates it. Prayer, express- 
ing the deep yearnings of the heart, charges this life- 
giving faith with power. “Seek Me and live” (Amos 
5:4) . Prayer is the eternal hunger and thirst of the soul 
for God. 

As the reflection of man’s inner cravings, hopes and 
strivings, prayer will be high or low, refined or com- 
mon, thoughtful or stupid in accordance with the 
character and spiritual endowments of the person 
praying. But who will despise the cry of anguish that 
comes from a foolish heart? The farmer who needs 
rain will most naturally call for it. The city shop- 
keeper with a logic no less natural may possibly at the 
very same time be asking for dry weather. Similarly in 
times of war, both sides petition for victory. While 
the moral sense of neutrals is shocked by such a per- 
formance, the combatants feel nothing incongruous 
about the proceeding. In their distress they naturally 
look unto the height whence they derive help. This 
may be explained by the non-rational and subjective 
elements which underlie religion and which make it so 
valuable. As the people advance morally and Intel- 
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lectually, their prayers take on a profounder charac- 
ter. Their petitions avoid all that is crass and vulgar, 
revengeful and brutal; they no- longer are importun- 
ings and beggings but only earnest outreachings to- 
ward God. The rabbis admonish us to avoid petitions 
of an irrational nature — tephillah shel tiphlah. When 
expressions of personal need are made, they should be 
of a character worthy of being offered before God, 
and with the hope that not man’s but God’s will be 
done. “It is proper for you to know, my brother,” says 
Bahia ibn Paldmdah, “that the aim of our devotion in 
prayer consists in naught save the soul’s longing for 
God, humbling itself before Him, and extolling the 
Creator with praise and gratitude unto His name, and 
casting of all burdens upon Him.” 

While need is the driving force of religion in gen- 
eral and prayer in particular, not every need brings 
forth a prayerful sentiment. Things that man has 
learned to obtain by his own efforts he no longer in- 
cludes among the objects of his prayers. He also learns 
to exclude things recognized as being under fixed 
laws, such as the rising and the setting of the sun, the 
ocean tides, eclipses, floods, thunder and lightning, the 
weather, etc. The human heart, terrorized or trans- 
ported by them, may react to them in one way or an- 
other, but under the influence of advancing science, it 
will not ask for their alteration to suit its individual 
need. What it may pray for when periled by nature’s 
forces is strength of will and courage to face the 
danger and overcome it. 

Petitionary prayer, though prompted by personal 
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and social need, transcends material self-interest. Pred- 
icated upon the sense of dependence upon God and 
trust in His power, it stimulates the higher religious 
feelings of reverence and adoration, resignation and 
humility, self-searching and penitence, gratitude and 
love. The selfish thought of converting God to the 
worshipper’s desire gives way to the longing to- be 
worthy of enjoying His grace and protective care. 
Heiler writes: “Yet it is true that this expression of 
trust stands in intimate connection with the naive re- 
quest, and grows out of it -with self-evident natural- 
ness. Hope and confidence, which are already at work 
as a motive of prayer, banish all anxiety and fear, and 
rise to joyful assurance. The -wish and the yearning 
yield to a sense of an inner appropriation and posses- 
sion. In the midst of the prayer the pious man ^cov- 
ers that a profound psychological change has taken 
place within him. When he has poured out his need 
and uttered his desires, he finds himself filled with 
such confidence that he is indubitably certain that his 
prayer has been answered.” 

The efficacy of the petition is believed to depend 
upon the free will or grace of God rather than upon 
the potency of the words and formulas uttered. 
Where prayer is conceived as possessing unfailing 
power which binds God, it represents a reversion to 
magic. The essential difference between a magic spell 
and a formula of prayer even of the most primitive 
kind may be said to consist in this: whereas the first 
seeks to coerce the supernatural to do its bidding, the 
other appeals for aid. The magic spell operates auto- 
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matically; prayer expresses man’s submission to God’s 
will. Prayer is always conditional, depending upon the 
disposition of the deity and the merits of the worship- 
per. Man lays his need before God, and asks God to 
do what seems best to Him.* Its motto is: “Not my 
will, but Thine, O Lord!” “We cannot know whether 
what we ask is really for our good. Thou alone know- 
est and orderest all things well, whether Thou grant- 
est our petitions or deniest them.” t Josephus coun- 
sels: “Let our prayers and supplications be made to 
God, not (so much) that He would give us what is 
good ... as that we may duly receive it, and when 
we have received it, may preserve it.” ““ 

As a substitute for sacrifice, prayer represents a self- 
dedication to God and to His service. Even when re- 
peated mechanically, it is a form of lifting of the heart 
to God. When entered into with heart and mind, it 
becomes the most potent force in the upbuilding of 
the religious life. Tlurough it the worshipper gives sol- 

• Ber. 29a; Mt. 6:9-13; Epictetus prayed: “Do with me as thou 
wilt; my will is thy will; I appeal not against thy judgments,” 
cited by Farnell, op. cit., p. 245. See Albo, op. cit., IV: 24. 

f Union Frayerbook (newly revised), I, p. 20. Sentiments 
of this order appear in the prayers of peoples of various 
stages of culture. Brinton cites the following prayer of the 
Khonds, a Dravidian tribe in Northern India: “O Lord, we 
know not what is good for us. Thou knowest what it is. For 
it we pray.” Religions of Primitive Peoples, p. 105. Among 
the Greeks we find an anonymous poet petitioning: “King 
Zeus, give what is good, even if not prayed for, but keep far 
from us evil, though we ask for it.” Socrates prayed to the 
gods “to give whatever is good, since they know best what 
is good.” Heiler, op. cit., pp. 82, 91. 
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emn expression before God and man to what he ought 
to be/” 

By efficacy of prayer, people often mean producing 
a change in the physical environment, such as bringing 
rain to break the drought, success in warlike or in 
peaceful pursuits, health in sickness, etc. And while 
the accumulated testimony of humanity should make 
us hesitant to deny the effectiveness of prayer even in 
cases of this sort, we need not gauge the value of 
prayer by the external changes which it may bring 
about. 

“The answer to the prayer,” C. G. Montefiore 
writes, “may be in the prayer; the effect upon the man 
who prays may, in one sense, be produced by the man; 
but if so, that is only because the man himself is not 
‘alone,’ or because (in other words) prayer may make 
him receptive to mysterious influences, or strengthen 
and make vivid within him a part of him which is 
Divine.” 

The efficacy that is looked for in prayer is, prima- 
rily, of a subjective character, falling mainly in the 
moral and spiritual realm. From there it may extend, 
secondarily, into the outer realm of external nature. 
It gives man creative power to modify nature in ac- 
cordance with his needs. 

“The mental consequences of a prayerful condition 
of mind,” Brinton writes, “are to inspire patience un- 
der afflictions, hope in adversity, courage in the pres- 
ence of danger and a calm confidence in the face of 
death itself. How mightily such influences have 
worked in history is shown in every religious war, and 
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in the lives of martyrs of all faiths. It matters not what 
they believe, so long as they believed it thoroughly, 
and the gates of Hades could not prevail against 
them.’”*^ 

Inasmuch as prayer stems from religious conviction, 
it does matter as to what to believe and to whom to 
pray. Judaism, for example, forbids praying to angels 
or souls of saints. It knows of God alone as “the hearer 
of prayer.” In the words of the Maimonidean Greed: 
“to Him alone it is proper to pray, and it is not proper 
to pray to any being beside Him.” 

Prayer vindicates itself by its effect upon the human 
soul. It has proven to be a formidable weapon in man’s 
struggle for existence, a weapon tested in myriads of 
battles.*" Men in fox-holes, on stormy seas and in pest- 
ridden jungles have tapped a deep source of power 
through lifting their spirits m prayer. They threw off 
their crushing burden of anxiety and care; and their 
troubled spirits experienced a measure of freedom and 
renewed hope. 

It has been observed that “we do not pray because 
we believe in God — ^we believe in God because we 
pray.” Through the exercise of prayer we bring God 
nearer to our consciousness. The Lord of all whose 
reign we may discern in rare moments of reflection 
becomes — ^through prayer — an intimate companion 
and friend, and ever-present guide and help. Dean 
Sperry similarly remarks that we do not set first to 
“draw up a speculative account of God and then 
adore Him; the act of worship is itself the process by 
which we first define God.” *“ Prayer is the lang uage 
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of faith, the living voice of religion. To pray means to 
make religion real. By verbalizing the spirit of religion, 
prayer endows it with vitality. The idea of God con- 
ceived through reflection and speculation is obviously 
abstract and seemingly unrelated to the lives of ordi- 
nary men. Hence, despite advanced views of God in 
philosophical circles, the masses continue to present 
Him in concrete images and likenesses of familiar 
things. Partly on account of their ingrained polytheis- 
tic notions and partly because of psychic needs, the 
common man continues to lower God to the level of 
natural objects and forces. Judaism, without yielding 
to the idol-making proclivities of the masses, has 
sought to overcome the vagueness of its spiritual idea 
of God through prayer. Utilizing poetry in the service 
of faith, it brings God close to the heart of the wor- 
shipper. While preserving some anthropomorphic ex- 
pressions, it endeavors to keep before the mind of the 
worshipper the idea that these expressions are mere 
symbols of God, whose true nature transcends the hu- 
man mind. It steadily strives to translate the cosmic 
character of God in terms of human relationship. The 
source of all existence and the fountain of life is in- 
voked as father and shepherd, as friend and as lover of 
the soul. As the indwelling Presence (Shechinah) and 
as transcendent sovereign. He evokes the sense of rev- 
erence, awe and solemnity in the human mind. As the 
merciful one He is related to the gentler emotions of 
kindliness, sympathy, charity, etc. Through these and 
similar attributes the mind grasps the idea of God as 
the overarching Providence. 
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Here the mystical and the didactic types of prayer 
meet. Both of them consider the concentration of all 
thought upon God as the real purpose of worship. 
Maimonides speaks of this object of worship as “pecul- 
iar to those who have acquired a knowledge of the 
highest truths; and the more they reflect on Him, and 
think of Him, the more they are engaged in His wor- 
ship. . . . All such religious acts as reading the Law, 
praying, and the performance of other precepts, serve 
exclusively as the means of causing us to occupy and 
fill our mind with the precepts of God, and free it 
from worldly business; for we are thus, as it were, in 
communication with God, and undisturbed by other 
things.” 

Thus prayer enlarges our vision of God and of the 
world, and opens to us new goals of endeavor. It 
makes our shadowy ideals shine forth like radiant 
stars upon our horizon, and shows us the role that we 
are to play in life. We learn to judge ourselves in the 
light of these ideals. Here the confessional comes into 
play, summoning before the mind’s eye the behavior 
that has grown repulsive to our better selves, and 
awakens the desire to be restored to divine sonship. Its 
spirit is expressed in the Psalmist’s prayer: “Create in 
me a clean heart, O God; and renew a steadfast spirit 
within me” (5 1 : 1 2 ) . We are helped to reintegrate our 
warring inclinations into a united bond of purpose. 
We link our whole lives — not merely the fragments of 
our will — to God and to His law. 

Thus, too, prayer gets us out of ourselves, of our 
self-centeredness and self-love, and unites us with high 
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purposes that make for the well-being of our fellow 
men. We are stimulated to appreciate the lives and ef- 
forts of others. We think of our kindred, our friends, 
our compatriots, our co-believers, our nation and hu- 
manity. Thus the hour of prayer may become the 
truest and most creative in our spiritual life, making 
holiness the very atmosphere of our souls. As we pray 
for the things whereby men truly live, and as we voice 
our fervent hope for the well-being of others, we 
ascend as on an invisible ladder to the life of faith and 
ideal values. The answer to our prayers comes in a 
quickening of the spirit and in an enrichment of life. 
From anxiety and fear, from perplexity and grief we 
rise to peace and serenity, from weakness to moral 
courage. We can face darkness, because we have 
wrestled with it and have prevailed. 

While self-analysis is a preliminary phase of self- 
purification, excessive introspection and subjectivity 
lead to the exaltation of self rather than to the worship 
of God. In true prayer all occupation with self, all 
forms of self-regard and self-pity, all self-centered 
ambition and longing for esteem and position are laid 
aside. The altar of God must be approached in com- 
plete humility, self-oblivion and surrender, with 
hearts full of love for and devotion to Him and to the 
values which we associate with Him. “To do Thy will 
is my desire” — ^represents the true attitude of devo- 
tion. Behind every prayer is the conviction that man 
is not alone in the world and that in some way he is 
related to the all-controlling mysterious Reality. Re- 
linquishing his own self-sufficiency and self-righteous- 
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ness, man humbly recognizes his dependence upon 
God. There is an eye that sees and an ear that hears. 
By endeavoring to contact the Divine does prayer be- 
come spiritually fruitful. Where this effort is lacking, 
the voice of prayer is reduced to empty sound. 

In prayer the two factors of the religious life are 
brought into relation: the Divine influence and the 
human initiative. As the Life of our lives and the Mind 
of our minds. His light kindles our vision and illumi- 
nates our paths. Prayer seeks to communicate this 
sense of Divine nearness and to connect our spirits 
with the source of Divine power and of hght. 
Thereby, too, the appeal to human initiative is raised 
above auto-suggestion. The spirit of man is not sepa- 
rated from the Divine, for in Him it lives and has its 
being. Appealing to man’s initiative and courage, 
prayer reaches out after the Divine endowment in 
man’s spiritual life, and summons man to act as co- 
worker of God. Plotinus teaches: “We must not think 
of ourselves as cut off from the source of Life; rather 
we breathe and consist in It, for It does not give Itself 
to us and then withdraw Itself, but ever lifts and 
bears.” 

It is the conviction of men of piety that God not 
only hears prayer, but also initiates it. The Psalmist 
prays: “O Lord, open Thou my lips; and my mouth 
shall declare Thy praise” (51: 17). He sets in motion 
the direction of the soul toward Him. Prayer thus ap- 
pears as the response of the soul to the Divine urge. 
Therein lies the meaning of grace or the movement of 
God’s love toward man (Ps. 1 3: 6) . It draws us to Him 
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as the sun draws out the pigment of the flower. Our 
lights and aspirations are kindled by His eternal fire 
(Ps. 18:29). Yet He lifts us to Himself only as we 
direct our hearts toward Him. We must place our un- 
developed spirits at the disposal of “His molding 
spirit.” There is, then, a passive as well as an active 
element in prayer, a receptiveness of the Divine and 
a cooperation with Him. Man can hope to secure the 
Divine favor only as he purifies himself from iniquity 
and unworthiness. God’s presence may be seen 
through righteousness (Ps. ry: 15). The clean of hand 
and the pure of heart may ascend unto His mountain 
and dwell in His tabernacle (Pss. 24:4; 15). 

While man seeks the nearness of God and endeavors 
to commune with Him, he must “keep his heart 
watchful and open to the working of God.” As we 
strain to find Him, we may be found by Him (cf. 
Jer. 29:13-14; n Chr. 15:2). Felix Adler expressed 
gratefulness for the idea that used him. Religious spir- 
its regard themselves as mere instruments of God. 
Men and nations are chosen by Him to further His 
ends (Jer. 18:1-12). Robert Browning sang: 

There is that in me 
Which turns to Thee, which loves, 
or which should love. . . . 

Is it not in my nature to adore. 

And e’en for all my reason do I not 
Feel him and thank him, and pray to 
him — ^now? 

The devout soul feels that “God is nigh to all that call 
upon Him, unto all that call upon Him in truth” (Ps. 
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145:18). The mere turn of the heart in sincerity 
brings God near. The Sufi poet Jalal ud-din Rumi’s 
Masnavi tells of a man who cried aloud to God. Satan 
mocked him: “No answer comes to thee from nigh to 
the throne, how long wilt thou cry ‘Allah’ with harsh 
face?” The man feared that he had been repulsed by 
God. But Khixr was sent to him by God and said to 
him: 

God has given me this command: 

Go to him and say, O much-tried one, 

Did I not engage thee to call upon Me? 

That calling “Allah” of thine was My “Here am I,” 

And that pain and longing and ardor are thy messenger; 
Thy struggles and strivings for assistance 
Were My attraction and originated thy prayer, 

Thy fear and thy love are the covert of My mercy 
Each “O Lord” of thine contains many “Here am I’s.” 

Similarly St. Gregory said: “When a soul truly desires 
God, it already possesses Him.” Pascal, crying out 
in the anguish of his soul, in the silence of the night, 
heard this reply: “Be comforted, thou wouldst not 
have sought Me, unless thou hadst possessed Me.” 

PRIVATE AND PUBLIC PRAYER — Synagogue. The two 
phases of religion as personal experience and as a social 
phenomenon are reflected in prayer. Tephillah be- 
lahash represents the one; tephillah betzibbur — ^the 
other. A Hannah pours out her heart before God in 
silence. Modesty bade her shield her heart’s petition 
even from the priestly ear of the aged Eli. “Only her 
lips moved, but her voice was not heard” (i Sam. 
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1:13). To articulate in public one’s innermost wants 
seems indelicate to some minds, and amounts to a prof- 
anation of the holy. Men live their truest spiritual life 
in solitude. There they wrestle with the forces of 
darkness, and there, too, they catch glimpses of light. 
An Elijah flees from the madding crowd to the desert 
to be alone with his God and to catch the whisperings 
of the still small voice. However, “out of the abun- 
dance of my complaint and my vexation have I 
spoken,” says Hannah. The pent-up emotions break 
out into cries, whether subdued or loud. A Jeremiah, 
overpowered by the inner spiritual struggle, gives vent 
to soliloquies, confessions and petitions. Impressed 
upon the hearts of his auditors, his expressions of faith 
were preserved for future use as fitting utterances for 
the inarticulate longings of others. Embodied into his 
book of prophecies and reechoed in a number of 
Psalms, these prayers became the vehicle of popular 

Furthermore, the individual does not live his own 
life in solitude. As a social being, his needs are not ex- 
clusively his own. Most of them are shared by the en- 
tire group or people. These are reflected in prayer. 
Though he prays as an individual, he reflects the com- 
munity. The Psalms are believed to be the songs and 
petitions of all Israel, despite their use of the first per- 
son singular. They represent all Israel in the act of 
adoration of God. The transition from personal to 
corporate devotion may be seen in the practice of the 
people to turn to the priests to offer the sacrifices for 
them and to recite the ritual formulas, and in the simi- 
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lar practice of asking men of piety to voice their peti- 
tions, Moses is introduced in the role of intercessor for 
the people. Other prophets figure in a similar role. To 
the ancient Hasidim, who lived a life of prayer, people 
went to voice their heart’s desires. Honi Hameagal, 
Abba Hilkiah, Hanina b. Dosa, etc., interceded in be- 
half of the sick and the suffering and in behalf of the 
entire people. In such cases the listeners identified 
themselves with the prayers of their representatives 
and made brief responses in the form of Amen, Hal- 
lelujah, Hoshia na, Ki leolam hasdo, and doxologies. 
To these practices at the Temple and the early syna- 
gogue the antiphonal responses in worship owe their 
origin. The spontaneous element of prayer came to be 
subordinated to the fixed and conventionalized forms, 
and personal petition merged with the liturgy of the 
congregation. The Eighteen Benedictions strikingly 
illustrate this tendency. Developing gradually by the 
process of accretion as the ritual formulas of the 
priests at the sanctuary and as the prayers of saintly 
individuals, they were at last codified, under the aus- 
pices of Gamaliel ii, and made the center of the three 
daily services. The private and public phases of these 
benedictions are preserved in the mode of their recita- 
tion in Orthodox worship. First they are spoken si- 
lently by each worshipper and then repeated by the 
reader or Hazzan for the entire congregation {belahash 
SLodbekolram). 

Public prayer aims to answer the needs not of one 
t3rpe of man only but of all types, the ignorant and the 
learned, the introvert and the extravert. The untaught 
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promptings of the simple heart find expression by the 
side of those of the precious traditions of the com- 
munity, the simple words of thanksgiving by the side 
of the great outpouring of poetic genius, purely per- 
sonal petitions by the side of social aspirations. 

The conscious attempt to compose prayers, hymns, 
and meditations for public use has led to the creation 
of liturgic art forms. Thereby public worship has 
gained in impressiveness. While something of the orig- 
inal spontaneity of personal devotion is retained in 
some, others became formal, rigid and artificial. The 
Bible itself exhibits this tendency, which appears more 
fully in the standardized Tephillah, the acrostic 
Psalms, the tedious refrains (e.g., Ps. 136), the mosa- 
ics of Bible verses, and the repetitious litanies, pro- 
ducing a monotony which is sometimes overcome 
only by their deep religious fervor. The spirit of de- 
votion gives way to pedantry in the piyyutiin, espe- 
cially of the Ashkenazic rite. In the Selihot and 
Tehinot genuine religious sentiment is often obscured 
by wearisome verbosity. Artificiality is by no means 
limited to the ancient liturgies. To an even greater de- 
gree it abounds in modem prayer books. Many com- 
positions of recent origin are little more than homilies 
on diverse personal and social problems addressed to 
God, with hardly a trace of true prayer. 

With the transformation of prayer from a sponta- 
neous outpouring of emotion to a fixed ritual of wor- 
ship for set occasions, the personal element, if not 
wholly eliminated, is very much submerged. The orig- 
inal fervor of the prayers, coming from devout hearts. 
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evaporates, and the prayer texts come to be valued for 
their antiquity and tradition. Surrounded by a halo of 
sanctity, they exercise a rare influence upon the minds 
of men. Meticulous care distinguishes their mode of 
recitation. Like the sacrifices, with which prayer was 
connected in the beginning, its formulas came to be 
regarded sacrosanct. The least change in the trans- 
mitted text and form of presentation — as in the case of 
a magic formula — was believed to impair its efficacy, 
and hence invalidated the ritual.^“ The rabbinical 
Codes devote much attention to the minutest details of 
worship. So commanding and so effective have these 
traditional forms become in Jewish religious life that 
worship without them seems barren and unsatisfying. 
Even in Reform circles when new prayers are added 
they are generally adapted to traditional patterns, 
thus lending an archaic character to the newest litur- 
gic creations. 

While the individual may pray in the privacy of his 
home, in the shop or factory, or in the open field, the 
community requires a set place for worship. The col- 
lective aspect of worship comes to full expression in 
the synagogue, the unique creation of the democratic 
spirit of Judaism. Each synagogue constitutes an inde- 
pendent institution, formed and maintained by a vol- 
untary association. Free from ecclesiastical domina- 
tion, it is governed by its own members and officers. 
The rabbi functions purely as teacher and guide, and 
enjoys only such authority as the congregation vests 
in him. However, while autonomous in its govern- 
ment, each synagogue is united with the Keneset 
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Yisrael (Congregation of Israel) by its dedication to 
the common heritage of faith and duty. As a com- 
munal center and school, and, above all, as a house of 
worship, the synagogue serves as the power-house of 
Jewish religious life. It represents the prime historic 
agency whereby Judaism is fostered and preserved 
within the Jewish community. As a spiritual center 
and rallying point, each synagogue unites the individ- 
ual Jews of its vicinity into a community with com- 
mon ideals and purposes and thereby binds them to all 
Israel. In its worship the individual associates himself 
with his people. His personal needs are integrated 
with those of the collective community. He shares in 
its beliefs and ideals, its memories and hopes, its sym- 
pathies and enthusiasms. Hillel’s counsel, “Separate not 
thyself from the community,” applies with special 
force to communal worship. R. Simeon b. Lakish re- 
marks that “whoever has a synagogue in his city and 
does not enter into it to worship is called ‘an evil neigh- 
bor.’ ” “In a synagogue at worship,” R. Isaac 
teaches, “God is found. Indeed, wherever ten men 
unite in prayer, the Shechinah (God’s Presence) is 
with them.” The hour of congregational worship is 
considered a time of God’s favor. The Holy One 
says: “Whoever engages in Torah and benevolent 
works and joins in public worship is accounted as if 
he has redeemed Me and My children from among the 
heathens.” Personal Jewish piety is considered in- 
complete without identification with the local congre- 
gation and without sharing in the fellowship of the 
entire congregation of Israel 
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LANGUAGE OF PRAYER. Fcw things prcservc the reli- 
gious consciousness of a community and link the gen- 
erations of worshippers into a bond of unity as a 
historic limrgy. The prayers of the fathers mold the 
spiritual life of their children. The Psalms and the 
basic elements of the Tephillah, which have remained 
unaltered for many centuries, have provided the 
thought patterns of the passing generations of Jews. 
Worship generally excludes novelties and clings to 
time-honored forms and texts, investing their language 
itself with sanctity. Heiler comments about the con- 
tinuation of traditional formulas of prayer long after 
a complete change had taken place in the religious 
conceptions of a people, and even though their lan- 
guage has ceased to be understood. “In the time of the 
Roman Empire old Latin prayers were still spoken 
which were completely unintelligible even to the 
priests. Sometimes such ancient formulas were trans- 
planted to countries where a foreign tongue was 
spoken. In the Hellenistic mysteries of Isis, the priest 
in the holiest act, that of opening the tabernacle, made 
use of the Egyptian language. The verbal persistence 
of the ancient formulas, in spite of the developments 
of the language of their adoption by peoples speaking 
other tongues, brings about the rise of languages 
wholly ritual in character. The most ancient cere- 
monial speech is the Sumerian which was always re- 
garded as sacred by the Semitic Assyrians and Baby- 
lonians.” Sanskrit is employed in the Buddhist mass 
in China and Japan. Arabic constitutes the language 
of the salat, prayer, five times daily in Islam. (Re- 
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cently Turkey introduced the vernacular.) Latin is 
the medium of the Roman Catholic Church. Even in 
the worship of Protestant churches special emotional 
value is attached to certain liturgic formulas derived 
from the Hebrew, such as Amen, Hallelujah, Selah, 
etc. The very fact that these half intelligible or wholly 
unintelligible words are removed from ordinary usage 
enhances their worth as vehicles of religious awe. Of 
such character is Hebrew in Jewish worship. For the 
mind an idea expressed in one language is as good as 
when expressed in another. Not so for the emotions. 
Here the association and usage and even sound are 
paramount. And religion is more of the heart than of 
the brain. The distinguished ethnic psychologist 
Steinthal writes: “In the Hebrew sound religion is 
revealed, created.” ^ 

While stressing the formal side of prayer, the mas- 
ters of Judaism sought to guard it against the dangers 
of formalism. “Be heedful in the reciting of the Shema 
and the ’Amidah; and when thou prayest, regard not 
thy prayer as a fixed routine, but as an appeal for 
mercy and supplication before the Omnipresent.” 
Worship must not degenerate into a mechanical affair, 
dry, cold, lifeless and external. It must ever be an act 
of inward adoration, the outpouring of the spirit of 
faith and reverence, of joy and of love of God. It 
must express the inmost longings of the heart, true 
devotion, and self-consecration. “God demands the 
heart.”"' Unless the heart is directed to Him, the 
prayer is but a rhetorical exercise. “Man must ever test 
himself,” the Talmud teaches, “if he can direct his 
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heart to God, let him pray; but if not, let him not 
pray.” 

Accordingly while public worship was to be con- 
ducted in Hebrew, private devotion was limited to no 
one language. The command, “Shema” (hear), was 
construed in the sense of understand, i.e., in any lan- 
guage which one understands — Shmia bechol lashon 
sheatta shomea. Prayer is a petition of grace, and may 
be spoken in whatever tongue one pleases. The 
Mishnah rules that the Shema, Tephillah, and Grace 
may be recited in any language.^” In personal prayer 
only the language of the heart matters. Jehudah Hasid 
counsels those who do not know Hebrew to use a 
translation of the prayer book in the vernacular, “for 
prayer depends upon the understanding of the heart, 
but if the heart does not know what the mouth speaks 
of what value is it to man?” ^ To satisfy such a need, 
translations of the prayer book were prepared in most 
languages spoken by the Jewish people. Books for 
private devotion written in the vernaculars of the 
Jews have appeared in considerable number since the 
sixteenth century. R. Nahman of Bratzlav advised all 
men to pray extemporaneously in Yiddish in addition 
to reciting the stated daily prayers in Hebrew.^® The 
Reform movement, endeavoring to render worship in- 
telligible, has made large — sometimes exclusive — ^use 
of the vernacular. 

While providing German and English translations 
as well as original prayers to enrich the synagogue 
worship, Isaac M. Wise wrote in the introduction to 
the last volume of his Minhag America-. “The Hebrew 
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language in our public worship is the medium of our 
synagogual union. Dispersed as the house of Israel is 
in all lands, we must have a vehicle to understand each 
other in the house of God, so that no brother be a 
stranger therein; and this vehicle is the Hebrew. Aside 
from this consideration, however, the Hebrew sounds 
are sacred to the Israelite; they are holy reminiscences 
of his youth, which can as little be replaced to him in 
another language, as the Psalms of David can be repro- 
duced in another tongue. Those who are not at all 
conversant with the Hebrew . . . can resort to trans- 
lated prayerbooks which will always enable them to 
follow the minister in the public worship. In the house 
of the Lord, let us always remain a unit, as our sires 
have been.” * Where the Hebrew has practically been 
eliminated from the service there has been a decided 
impoverishment of the historical character of Jewish 
devotion. 

FIXED LITURGIES. Though public wotship has come 
to hold the center of religious life, it has not dispensed 
with the need of private devotion. The human heart 

* Hyrtms, Psalms and Prayers, pp. 3-4. 

Morris Joseph writes in similar spirit: “Among the bul- 
warks of the religious consciousness in Israel there was none 
more powerful” than Hebrew. Should it be expelled from 
public worship, “with it would vanish much of the Jewish 
spirit.” And again: “You will get rid of Hebrew, but with it 
of the synagogue too, of the synagogue as a living organism, 
as the well spring of Jewish feeling and the inspiration of the 
Jewish life.” Sermon on “Hebrew and the Synagogue,” Mes- 
sage of Israel, pp. 31, 37. The truth of this statement is illus- 
trated by the history of the Jews of K’aifeng Fu. While 
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experiences ever new needs which are not expressed 
in standardized rituals. Provision, therefore, has been 
made for personal petitions to be inserted in the 
Tephillah. As the average person is tongue-tied when 
it comes to verbalizing the longings of his heart, he 
has been supplied with aids. The private prayers of 
men of deep piety have been included in the books of 
prayer or in special collections. Thus in private devo- 
tion, too, spontaneous prayer is the exception. Tradi- 
tional usage has rendered certain Psalms and prayers 
appropriate for the various occasions of the heart’s 
communion with God. Of such character are the de- 
votions at rising and retiring, the prayers in sickness 
and in sorrow, and the thanksgivings at recovery from 
illness and deliverance from danger, confession on a 
death-bed, prayers in time of mourning, and at visiting 
the grave of a dear one, etc. Of pubKc character are 
services at circumcision, marriage, and burial, and 
dedication of a tombstone. The family aspect of reli- 
gion is accentuated by the ceremonies of kindling the 
lights and the recitation of the Kiddush on the eve of 
Sabbath and the Holy Days, and of grace at meak 


economic and political factors played their part in bringing 
about the ruin of their community, the disappearance of all 
knowledge of Hebrew and of Jewish tradition among them 
led to the decay of their religious life. Following the death 
of their last rabbi (about 1800), public worship and all re- 
ligious observance ceased, the venerable synagogue was dis- 
posed of, and all spiritual light went out of their lives. See 
William Charles White, Chinese Jews, A Compilation of 
Matters Relating to the Jews of K’aifeng Fu, 1942, 1, pp. 17, 
loi, 187, etc. 
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The Passover is graced with a special ritual for the 
home, the Seder Haggadah. It is only in deference to 
those who have no such service in their homes that 
congregational Sedarim have been held in recent years 
in numerous communities. However, in order not to 
interfere with the home character of the Seder, the 
congregational Sedarim, in many instances, are con- 
ducted on the second night of the festival. The stand- 
ardized services themselves may be used in private 
devotion. The introductory parts of the various serv- 
ices were intended for private use. Furthermore, in the 
absence of a quorum (Minyan), the ritual is recited 
by the individual worshipper, with the omission of the 
specifically public parts (like the Borchu, Kedushah 
and the Kaddish.) 

The personal element of the ritual is accentuated 
by the provision for silent devotion in the public serv- 
ice. Here we must distinguish between the Quaker 
type of worship without words and the Jewish type 
of tephillah belahash. The first may be suited for in- 
troverts and for virtuosi in prayer. R. Nahman of 
Bratzlav writes: “Before prayer it is necessary to at- 
tach one’s spirit to God, and through this union with 
Efim the words of prayer will find expression.” In 
reality few people can think connectedly without ver- 
balizing their feelings and thoughts. The mental con- 
centration required for such exercise to be fruitful 
overtaxes the capacities of the ordinary individual. In- 
stead of meditating in silence, he may easily slip into 
a mental stupor, a kind of somnolence, or uncontrolled 
brooding. The fact that a modification of this practice 



356 THREEFOLD WAY OF RELIGIOUS PRACTICE 


has been made in some Quaker churches indicates the 
difficulties inherent in this type of worship. In order 
to preserve its good effects, the Jewish form of tephil- 
lah belahash provides the worshipper with prayers of 
personal nature, which he may read and take to heart. 
With this as a basis he may be aided to further reflec- 
tions that are close to his heart. 

While spontaneity is desirable in prayer, experience 
teaches that the prayer mood and habit are best culti- 
vated by a set liturgy and by regular occasions of 
worship. Through regularity and frequent repetition 
prayer becomes the atmosphere of our lives. To be 
sure, there is danger in this procedure of turning 
prayer into a mechanical affair. However, the remedy 
does not lie in breaking away from set prayer and in 
reliance upon extempore devotions or improvisations 
by the rabbi. The experience of Protestantism on this 
point is instructive. W. A. Brown observes that the 
minister’s “spontaneous prayer tends to harden into an 
unofficial liturgy without the protection which the 
antiquity and the dignity of the older prayers furnish 
us.” Dean Sperry testifies that the free prayer lies 
open to the play of the minister’s idiosyncrasies and 
private hobbies. Unless rigidly censored, it tends to 
become either informational or an “exercise in self- 
analysis.” Its ideas are often random or irrelevant. Its 
informality robs the service of beauty and impressive- 
ness, which is not compensated even by its directness 
and freshness. Its language generally becomes either 
stereotyped or haphazard and commonplace. “The 
present fact is that the original truth of the free service 
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has become in practice a rather uninspired and unin- 
spiring platitude. . . . Every minister who has con- 
ducted free worship for a period of years has uncon- 
sciously developed and in the end has consciously 
adopted certain forms of speech and action which 
have become habitual with him. Simply because his 
prayers have not been printed in a book or his usages 
dignified by rubrics, he is not a ‘non-liturgical’ min- 
ister.” Furthermore, such worship is divorced from 
tradition,* and lacks the authority and the appeal 
which ancient usage bestows. In consequence, a return 
to the older liturgical practice of the church is the 
order of the day in a number of Christian denomina- 
tions. 

While some experience great difficulties in the way 
of prayer, devout souls derive strength, joy and peace 
from both public and private devotion. Indeed, there 
is a hunger among many people for devotion as dis- 
tinct from instruction and exhortation, for prayer and 
ritual apart from preaching and teaching. This is 
partly witnessed by the Anglo-Catholic movement, 
by the endeavor to restore to the Lutheran churches 
the liturgical usages of the Lutheran church in the 
skteenth century, by the faith cults in Christianity 

• W. A. Brown writes of the churches of the non-liturgical 
tradition, like the Congregational, Methodist, and Baptist, 
that their flexibOity of service is controlled by a certain tradi- 
tion. The order of their services follows models of the past, 
“and the effectiveness of the service depends in no small part 
upon the participant’s consciousness that he is sharing in the 
fellowship of prayer which unites worshippers of many dif- 
ferent traditions.” (Op. pp. 78-79.) 
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and by their Jewish imitations. Much of the effec- 
tiveness of traditional liturgies comes from the con- 
sciousness of the worshippers that they are sharing in 
a faith that is from of old and in rites which link them 
with the generations of the past and with their breth- 
ren of other lands. The preaching may evoke criticism 
and tend to divide the worshippers, but the liturgy 
unites them into one religious community. 

CEREMONIES AND MUSIC. The deep psychic experi- 
ences, which are at the core of prayer, naturally affect 
the mood of. its expression. The stirring of the heart as 
it is directed to God, the overflow of the emotions, 
passions, and desires translate themselves into bodily 
gestures and vocal sounds. The feelings of anxiety and 
fear, of anguish and grief, of trouble and vexation, of 
awe and reverence, of adoration and rapture, of long- 
ing and resignation, of confidence and hope manifest 
themselves in bodily attitudes, posture, gesture, and 
song. The rhythm, with which the pent-up emotions 
express themselves, is marked among primitive peoples 
by clapping of hands, striking the breast, stamping the 
feet, dancing, ejaculations, cries, shouts, and bursts of 
song. With the cultural advance of the people, these 
accompaniments of prayer are refined and molded 
into artistic forms. In public rituals hushed silences are 
retained by the side of the vocal utterances on the part 
of the leader and congregation. 

Traditional Jewish worship is marked by the sep- 
aration of the sexes, by the covering of the head, bow- 
ing, standing during certain prayers, taking three steps 
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backward at the end of the ’Amidah and the Kaddish, 
and kneeling on Rosh Hashanah and Yom Kippur 
(during the Alenu and V ehakohanim in the 'Abo- 
dah).*^ During the morning devotions on week-days, 
whether public or private, phylacteries (tephillin) and 
prayer-shawls (tallit) are worn by males generally 
above the age of thirteen. The prayer-shawls are used 
on the Sabbath and Holy Days as well. On fast days 
men remove their shoes during worship. On Yom 
Kippur they also wear a kittel (a white linen gown, 
which serves them ultimately as a shroud) . 

Reform Judaism, with its emphasis on the aesthetic, 
restrained still more the spontaneous bodily responses 
in worship, and has abandoned the use of special gal- 
leries for women as well as the practice of covering 
the head and of wearing the tallit. The fact that Re- 
form practically limited public services to the Sabbath 
and Holy Days automatically did away with the use of 
tephillin. The postures, which it has reserved, are lim- 
ited to rising during certain parts of the service, to 
silence during private meditations, and to bowing the 
head during the adoration and the closing benediction. 

Of greatest prominence in religious worship is the 
musical accompaniment. Orthodox Jewish worship 
derives its special character from the chant in prayer 
and in reading of Scripture. The mood of each occa- 
sion and prayer is expressed by an appropriate melody. 
Each festive day has its special melodic character, so 
that the common prayers used during the entire year 
are invested with distinctive festivity. As the song of 
the synagogue voices the Jewish soul in its struggle for 
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life, for hope, and for sanctity through ages of trial 
and hardship, it fittingly interprets and enriches the 
devotions of the Jewish people. Reform Judaism, in its 
endeavor to beautify the service, introduced classical 
harmony and instrumental accompaniment. As the 
music and choir directors for the most part have been 
non- Jews, they neglected the distinctive character of 
Jewish song. Not even the great masters, like Sulzer, 
Lewandowski, Weintraub, Stark, Idelsohn, etc., have 
been able to check this neglect and the consequent im- 
poverishment of the Reform service. Much of the mis- 
chief is due to the desire on the part of the music 
leaders to provide the congregations with musical en- 
tertainment instead of aiding them in devotion. Ortho- 
doxy is often as guilty of this sin as Reform. Amuse- 
ment is the antithesis of the spirit of worship. The 
service assumes the character of a concert for the ex- 
hibition of the virtuosity of its performers. True Jew- 
ish worship is not the exclusive domain of either cantor 
or rabbi, but of the entire congregation. They are to 
lead it in devotion rather than entertain it with elo- 
quence or with music. The fact that Judaism recog- 
nizes no distinction between laity and priesthood and 
that any Jew may conduct the public service at the 
synagogue has checked the tendency to render it the 
affair of a professional, whether cantor or rabbi. The 
congregation must not be reduced to a mere audience, 
but must participate actively in both prayer and song. 
While congregational participation does not permit 
the singing to assume ornate art forms, it serves as a 
true channel of devotion, which is the sole aim of 
worship."^ 
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The conduct of the service, the bearing and the 
artistry of its leader, and the decorum and responsive- 
ness of the congregation must be expressive of deep 
reverence and solemn joy. While men are enjoined to 
serve the Lord with gladness, the atmosphere of their 
worship must not be too informal or cheaply familiar. 
It must be marked with the awe that comes from the 
awareness of the presence of the Holy One, akin to 
that which a Jacob felt on awakening to the realiza- 
tion that he faced the gates of heaven, a Moses on be- 
holding the burning bush, or an Isaiah on hearing in 
the Temple the angel choir singing: “Holy.” “When 
you pray,” an ancient master taught, “know before 
Whom you stand.” The worshipper must enter the 
sanctuary eager to seek the Lord and His strength, 
and to worship Him in the beauty of holiness. 
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C^UR PRESENT NEED. The expression of the full 
character of Judaism as a way of life requires not 
merely knowledge of Torah and ethical discipline, but 
also worship, enriched by appropriate art-forms and 
symbols and the use of Hebrew by the side of the ver- 
nacular. Ceremonies voice more eloquently than words 
man’s spiritual yearnings. As “testimonies” and “me- 
morials” they also preserve our historical consciousness 
and enrich our lives with sanctity. The poetic and 
symbolic elements make religion a power and a joy for 
young and old. They serve as effective aids in our re- 
ligious development by their appeal to our emotions as 
well as to our minds. They invest worship with dra- 
matic power and beauty. 

To guard the spiritual health of our people, special 
effort must be made to revive the habit of private and 
public worship. Prayer constitutes the life-breath of 
religion, the very essence and concrete expression of 
piety and faith. It is the mystic ladder upon which the 
devout soul mounts to the throne of God, enters into 
communion with Him, and enlists in His service. Vital 
religion is born in the heart of the individual as it is 
lifted to God in prayer. As an affirmation of belief, as 
a cry for help, as a petition for grace and for guidance 
and as an exultation in the Divine, it discloses the char- 
acteristic elements of religion. Prayer lays bare the 
soul before God, its fears and hopes, its griefs and 
joys, its worries and satisfactions, its anguish and bliss, 
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its defeats and triumphs, its vexations and enthusiasms. 
It solemnizes life’s festivities and soothes its sorrows. It 
invests the high moments of personal and group expe- 
rience with significance and sanctity. 

The human spirit stands eternally in need of self- 
renewal and self-purification. Prayer has served as a 
regenerating force in the lives of men, turning their 
visions and aspirations into means of self-discipline. 
Out of the broken fragments of character it molds 
harmonious personalities. Prayer is socially as well as 
personally fruitful. Through prayer we get out of our 
self-centeredness and are drawn toward our kindred 
and friends. We think not only of ourselves but also 
of our brethren far and near, and concern ourselves 
with the well-being of all our fellow men. Prayer 
comes to serve as the collective voice of the religious 
community, as the mighty pulsation of its invisible 
soul, strengthening the links that unite it despite the 
barriers of geography, language and politics. 

Public worship accentuates the values and ideals 
which have preserved it through stormy centuries, re- 
awakens them in wavering hearts and plants them in 
the minds of the young as the undying possession of 
Israel. No Jew can spend an hour in true worship, 
whether private or public, without feeling himself en- 
riched spiritually. He cannot but feel invigorated in 
faith and purified in outlook by a Sabbath hour of de- 
votion in the midst of his people, or uplifted and re- 
generated by the joyous services of the festivals and 
by the solemn worship of the High Holy Days. 
Prayer is, indeed, the life nerve of religion. 
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To be effective, prayer must not be a mere mum- 
bling of words, nor an indifferent and careless repeti- 
tion of routine formulas, but an earnest upreaching of 
the whole being Godward. The supreme imperative 
of Jewish faith is: “Thou shalt love the Lord thy God 
with all thy heart, and with all thy soul and with all 
thy might.” The worshipper should divest himself of 
all selfish thoughts and of all unworthy desires and 
ambitions and give himself unreservedly to God and 
His service. Concentrating his mind upon God he 
must resolve above all so to live as to merit God’s ap- 
proval. 

The habit of conscious prayer, which has fallen out 
of many fives, must be restored if the spiritual health 
of the Jewish people is to be preserved. People who 
abandon prayer in large measure cut themselves off 
from the rich reservoirs of religion and impoverish 
their spiritual fife. Possibly the greatest menace to 
Jewish welfare today is the neglect of religious devo- 
tion in all its forms, of study of Torah, self-discipline 
and prayer. We shall know of no peace of mind as 
Jews nor shall we recover our inner strength and 
soundness until we shall restore religious faith, observ- 
ance and worship to their proper place in personal and 
public life, in our homes and in our synagogues. 

Fortunately, by the side of much that is disconcert- 
ing and alarming in our religious fife, there are some 
signs of health. It is encouraging to note signs of hun- 
ger for living faith. Sensitive spirits in Jewry as in 
Christendom now and then voice their longing for de- 
votion as distinct from amusement in Divine service. 
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They crave more poetry and traditional song, more 
symbolism and ceremonial. In addition to the emphasis 
on social justice they call for personal religion. They 
also seek in the modem synagogue stronger bonds of 
union with past forms of Jewish religious striving and 
effort. Though their voices are still few, they hold 
the promise of our religious future. Their faith and 
devotion may serve as the foundation of the syna- 
gogue and of Jewish life tomorrow. 
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Sifra to Lev. 19:2. 

2^^Sotah 9:15; Ab. Zarah 20b. 
215 Guide, III: 33, tr. Fried- 
lander. 

Yeb. 20a; Nahmanides to 
Lev. 19:2. 

217 c. G. Montefiore, Florileg- 

ium Philonis, J.Q.R., o.s., 
VII, p. 487; Yotzer in the 
mommg service. See Hagi- 
gah 12b; Sab. 119b; cf. Gen. 
R. 3:9; 11:9; Num, R. 13:6. 

218 Jer. Peah 1:1; Abot 1:10; Ab. 

R.N., ed. Schechter, A, ii; 
B, 21; B. Batra noa. 
2 i®Pesahim 113a; Kdd. 82a; A 1 
Nakawa, Menorat Hamaor, 
ed. H. G. Enelow, IV, 536- 
537. 

220 Ab. R.N., B, 21; cf. i:ii; 
Midr. Hagadol, Yitro, 9, 
where the idea is ascribed 
to R. Judah Hanasi. 

221 See Tanhuma, Vayetze, 13. 

222 Ber. 8a. 

228 Ketubot 59b. 

224 Kid. 29a. 

225 Ab. R.N., B, 21 ; A, II. 

228 Yalkut Eliezer, art., Melach- 
ah, 43; A 1 Nakawa, op, cit,, 
III, 299-304; IV, 536-537- 

227 Abot 1:4- 

228 Gittin lob; Baba Kamma 


113a; Baba Batra 54b. See 
Lauterbach, art., Samuel 
Yarhinaah, J£,, XI, 31; S. 
Atlas, Yearbook C,CjiJR,, 
1944, 231-232. On the 

whole problem see the 
Book of Daniel; i Baruch 1: 

I iff.; Ill Maccabees; Antiq- 
uities XVn, 2, 4; Leviticus 
Rabba 23:6; Numbers R. 
14; 6. Cf. Matthew 22:21; 
17:25-27; Luke 23:2; Ro- 
mans 13:7. 

222 George Adam Smith, The 
Book of Isaiah, revised ed., 
II, pp. 232-233. 

2 *® Art. Righteousness, 
HJE.R.E,, X, 781. 

G. A. Smith, op, cit,, p. 236. 

Judaism and Its History, p. 
37 - 

222 Abot 1:18. 

224 Jer. Taan. 4: 2; Sab. loa; 
Sanh. 7a. 

2 » 5 Ab. 5:12. 

^^Ibid,, 2:17. 

“7 Ex. R. 22:3. 

288 B.K. 113a; Tana Debe EH- 
jahu R. 26. Cf. above 0131 
ICiddush Hashem. 

2 *®Hullm 94a. 

240 Tos. B.K. 8:3. 

2*^ Ber. loa. 

242 Gen. R. 12:15. 

248 Ahad Haam, Selected Essays, 
tr. by Leon Simon, Justice 
and Mercy, pp. 46ff. 

244 W. R. Smith, Religion of the 
Sendtes, p. 274. 

•48 W. R. Smith, Prophets of 
Israel, pp. idzff.; Nelson 
Glueck, Das Wort Hesed 
im alttestamentlicher 
Sprachgebrauche, 

• 4 ® S. R. Driver, A Critical and 
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Exegetical Cornmemtary on 
Deuteronomy y p. xxiv. 

I bid. f pp, 26 if. 

The Special Laws, 1 . 294-295, 
tr. by F. H. Colson, Vol. 
VII, pp. 269-271; Deca- 
logue, ch, XXII, ibid., pp. 
61-63. 

Against Apion, II, 28-29, tr. 
Thackeray, Vol. I, pp. 377- 
379 - 

^ Philo Judaeus, ed. Yonge, 
III, On the Virtuous Being 
also Free, ch. 12. See Se- 
crets of Enoch, 50:3-4. 
Testament of Twelve 
Patriarchs, Dan. 5:3; Issa- 
char 5:1; also 7:6; Test. 
Zeb. 5:1-3; also 7:2; 8:1; 
Test Benj. 3:3; 10:3. 
^^Matt. 22:37-39; Mark 12:29- 
31; Luke 10:27. In Luke the 
combination is made by a 
Pharisee. 

^Sifra to Lev. 19:18; Rashi, 
ad loc.; Jer. Nedar. 9:4; cf. 
Gen.R. 24.5; Ab. R.Nathan 
B, 26, p, 53. The Golden 
Rule in Luke 6:31 is shown 
by its sequel in vs. 32 to be 
an application of Lev. 
19:18. Matt. 7:12 character- 
izes the Golden Rule as the 
sum and substance of the 
Law and the Prophets. See 
Abot 3:14; also GenJl. 34: 
6; Mid. Hagadol Lev. 19: 
18; Maimonides H. Deot 6: 
3; H. Abel 14:1. See art., 
Charity, Roman, HJSJLE., 
m, p. 391. 

^Abot 1:12. 

W. A. Spooner, art., “Golden 
Rule,” H£.RJE. VI:3io- 
312. G. B. King, the Gold- 


en Rule, Journ. Rel. Vm, 
268-79. 

^®Tobit 4:15-21. Graetz as- 
signs the book of Tobit to 
the time of Hadrian. Simp- 
son believes that it was 
written about 170 b.cje. See 
his introduction to the 
Book in Charles’ A.PJE., 
Vol. I, 185. The Aramaic 
version of the Golden Rule, 
as given in the book, reads: 
.T3j;n *1^ ’won 

Kohler, in art., Didache, Jew. 
Encycl. IVisBssSj. See 
also Hamack, art., Didache 
in the New Schaff-Herzog 
111:422. 

Cited by Kohler, art., Did- 
ache, ibid. See his art. 
“Didascalia,” ibid., pp. 588- 
594. See also E. G. Hirsch’s 
art. “Golden Rule,” Jew. 
Encycl. VI: 2 1-22, and Koh- 
ler’s art. “Brotherly Love,” 
Jew. Encycl. 111:397-398. 

2®® Charles, Religious Develop-^ 
ment between the Old and 
the New Testaments, p. 
14 1 ; Bousset, Religion des 
Judentufns, 2nd ed., p. 113. 

2®® Schechter, Studies in Juda-- 
ism, 2nd series, p. 1x7. 

®®^Sirach 28:2-3. This render- 
ing by Schechter (ibid., p. 
94) is better than Box and 
Oesterley’s in Charles 
AJPJE. 

^^T. Jos. 17:2-3; cf. T. Zeb. 
8:5; T. Benj. 4:1-4; 5:4b; 
8:1-2; T. Gad. 8:6^; 5:1-5; 
6:1-7; cf. T. Benj. 3:4b-5. 
See Charles’ discussion of 
the Ethics of forgiveness in 
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Judaism and Christianity, in 
his Introduction to the 
Testaments of the Twelve 
Patriarchs, AT.E., p. 293, 
where he misrepresents Ju- 
daism. See also Fragments 
of a Zadokite Work 9:50- 
10:6. 

De Humanitate, 15; cited by 
Charles, ReL Development 
bet, the Old and New T es~ 
taments, p. 149; cf. 2 Enoch 

50:4 (a). 

2®^Arachin i6b. 

2®®Abot 1:6; 2:5. 

^®Sab. 149b. 

®®^Yoma 8:7; 87a. 

^®Megillah 28b; Sab. i5rb; 
Yoma 87b; cf. Matthew 
6:12. 

2®® Yoma 22a; Sab. 88b; Yalkut 
Shimeoni, 613. 

2^®Ber. 17a; Prayer Book, ed. 
Singer, p. 54- 

^ B. Kamma 93a. 

272 Derech Eretz, ed. M. Higger, 
pp. 1 17, 312. 

Cited by Schechter, Studies 
in Judaism, 2nd series, p. 
168. 

^’'^Shaare Kedushah, 1:5. 

Sefer Haberit Hashalem by 
R. Phineas b. Meir of 
Wilna, II, ch. 13:1-12, 18; 
B. Metzia 62a. 

2^®Mesilat Yesharim, ii. 


2^^ See Mendelssohn’s Com- 
mentary to Leviticus 19:18. 
278Betzah 32b; Ket. 8b; Gen. R. 
58:9; Schechter, op, cit., pp. 
215-216; 1 i 6 - 12 T, 

27® B. Metz. 1 3b. 

Spirits of the Com and of 
the Wild, I, p. 234^.; A. S. 
Peake, A Commentary of 
the Bible, p. 207. 

2®iAbot 1:2. 

2®2Suk. 49b; Ber. i8a; B. Batra 
9a-iia. 

28® Ket. 68a; Tos. Peah 4:20; 
Eccl. R. 7:4. 

28^Sifre, Deut. 210; Sotah 9:6; 
14b. See story of Nahum of 
Gimzo, Taanit 21a. 
28®Yoreh Deah 254. 

28® De Caritate, 17-18. 

287 Apion II; 29. 

2®® Git. 6ia; H. Matnot Aniyim 
7:7. 

28®Suk. 49b; Tos. Peah 4:19; 
Mid. Psalms to 118:19; cf. 
Mt. 25:34f. 

22® Based on B. Batra i loa; Pes. 
113a; cf. Sab. ii8a. See 
Waxman, op, cit., 4315. 

281 Jer. Shekalim 5:6; H. Mat- 
not Aniyim, 10. 

282Sanh. 99a. 

293 Teshubah 8:7; 9:2; H. 
Melachim 12, 

28^ Das Gottesreich, Juedische 
Schriften, III, p. 173. 


Notes to Chapters xin-xv 


28® Abot 1:2 
28® Jer. Meg. 3:1. 

287 Singer, Prayer Book, p. 4; 

Ber. iib. 

^^^Ibid., pp. 39-40; 13 1. 

288 Peah 1:1; Singer, opt cit., p. 

5 - 


800 Meg. i6b. 

801 Hor. 13a. 

882 Mekilta, Bahodesh 2; A1 
Nakawa, Menorat Hamaor 
III, 374-375- 

888 Men. 99b; see also Mid. Te- 
hilim 1:17. 



378 NOTES 


“^Hilchot Talmud Torah, 1, 
8 - 10 . 

®^Taan. 30a. 

Abot 6:7; Sab. 31a. 

R. 25:9; Men. Ham. Ill, 
p. 216. 

®°®Sifre Deut. 47; Eccl. R. 1:1. 

309 Kid. 1 : 10. 

310 Yeb. 109b. 

3 iiAb.Z. 17b. 

312 Lam. R., Introd. 2; Pesikta 

R. Kahana, Eicha, ed. Bu- 
ber, p. 216; Jer. Hag. 1:7. 

313 Eccl. 12:13; Seder Elijahu 

Zutta 14; ed. Friedmann, p. 
196. 

3 i^Sotah 2ia; Seder Elijahu 
Rabba 3. 

3 i 5 Abot 5:25. 

313 R. W. Frank, Religious 
Education, Nov., 1927, p. 
957 - 

Prolegomem to Ethics, ch. 
I, par. 108, p. III. 

^^Manml for Training in 
Worship, 1926, p. i; cited 
Rel. Ed., Nov., 1927, p. 247- 
319 Abot 4:4. 

320 Apion II, 16-17 (i7i“74)« 
32 iMakkot 3:16. 

322 Menahot 43b. 

323 Sefer Hahinuch, command- 
ment 16. 

32 ^Tanhuma (Buber), Shemini, 
12; Sifra to Lev. 20:26; 
Mid. Psalms to 9:2; see J. Z. 
Lauterbach, The Ethics of 
the Halachah, Yearbook, 
C.C.A.R,, XXXIII, pp. 
259fF. For a description of 
Jewish ceremonies see Wil- 
liam Rosenau, Jewish Cere-^ 
monial Institutions and Cus- 
toms, 1903; Abraham Z. 
Idelsohn, The Ceremonies 


of Judaism, 1930; Louis 
Dembitz, Jewish Services 
in the Synagogue and 
Home, 1898. 

323 Francis Thompson. 

326 Louis Finkelstein, art.. Cere- 
monial Law, Universal Jew- 
ish Encyclopedia, 3, 94- 
103; Mordecai Kaplan, Ju- 
daism as a Civilization (see 
index under Ceremonies); 
Israel H. Levinthal, Juda- 
ism, pp. 91-120; K. Kohler, 
Hebrew Union College and 
other Addresses, The Ori- 
gin and Function of Cere- 
monies in Judaism, pp. 297- 
322; D. Philipson, The Re- 
form Movement in Judaism 
(see index under Ceremo- 
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3 ^’’Erubin 31a; Rosh Hashanah 
28a. 

322 Guide for the Perplexed, III, 
27; The Eight Chapters, ed. 
Gorfinkle, ch. 6. 

329 Ethics of Judaism, II, 
pp. 270-271. 

330 Menahot 43b. 

331 James, Psychology, II, p. 

579; Selected Papers on Phi- 
losophy, p. 83. 

332 Horace Bridges, The Stand- 

ard, 1932, p. 138. 

Studies in Judaism, II, pp. 
178-179. 

33 * See New Standard Diction- 
ary under Crime, Vice and 
Sin. 

333 Judah Kaufman, in his Eng- 

lish-Hebrew Dictionary, 
gives for Crime the words: 
het, avon, pesha, zadon, 
ma^al resha, and mered. For 
Vice he gives: het, aberah, 



avon^ rish^ahy hefkerut^ 
peritzutj perikat ^ol, mum^ 
and doji. Eliminating a few 
questionable words which 
he uses under Vice, we find 
all the rest also used for 
Sin, viz., het^ hataah, hattat, 
avon, pesha, zadon, shega- 
gah, mishgeh) aberah, kaU 
kalah, sarah, mrhan, hobah. 
The last four are not as 
common as the rest. 

English Synonyms^ pp. 332- 
33 < 

Otto, The Idea of the 
Holy, pp. 55-56; Religious 
Essays, p. i; G. F. Moore, 
Judaism, I, p. 401. 

Greece and Babylon, p. 152, 
cited in Xl, p. 

550. 

®®®Cf. Is. 6:5; i:i6; Jer. 2:22; 
Ezek. 22:24ff.; 36:2511.; 

37:23. 

See N. Soederblom, art.. 
Holiness, HJE.RE., VI, p. 
734. 

^^Ibid., XI, p. 552. 

Jewish Theology, p. 242. 

®^Yoma 39a, 

Sotah 3b. 

Sabbath 55a. 

®^®Baba Metzia 33b. 

R. Tennant, Journal of 
Religion, V, p. 156. See also 
his Origin and Propagation 
of Sin, and his The Sources 
of the Doctrine of the Fall 
and Original Sin. 

®^®Yoma 69a. 

®*®Sukkah 52a. 

Sotah 3a. See Evelyn Under- 
hill, Life of the Spirit, pp. 
64ff. 
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851 S. H. Langdon, HEJR.E., V, 
p. 640. 

858 Ibid., p. 654; see also W. R. 
Smith, op. cit., pp. 353!!.; 
Ezekiel Kaufman, op. cit., 
I, p. 546, n. n. 
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856 W. R. Smith, Rel. Sem., p. 

434 - 

857 See Ex. 34:28; Deut. 9:9; i 

Kings 19:18; Dan. 9:3; 
io:2f. 

858 1 . Benzinger, art., Fasting, 
Enc. Biblica, II, 1506-8. 

858 See also verses 3 and 14 and 

notes by Box and Oesterley 
in Charles’ Apocrypha and 
Pseudepigrapha, I, pp. 324- 
326; Tobit 4:10; 12:9; cf. 
Deut. 29:13. 

88® Also Is. 42:1-4; 49:1-7; Zech. 
12:10. 

881 Sotah 14a. 

882 Abot of R. Nathan, B, ch. 8. 

863 Berachot 15a; 26b; 32b; 

Taanit 2b. 

88*Pesikta deRab Kahana 141a- 
142b; Leviticus R. 7:2. 

885 Taanit i6a, ed. Maker; Jer. 
Pes. 6:1; cf. Sirach 34:25; 
Jer. Ta’anit 2:1. 

888 Gittin 55a; Eduyot 7:9. 

887 Abot of Rabbi Nathan, I, 7; 

cf . antinomian use of Hosea 
6:6 in Matthew 9:13; 12:7. 

888 Hagigah 27a; Menahot 97a. 
888 See Prov. 21:3; Sukkah 49b. 
870 Jer. Ta’anit 2:1. 
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Hasidim, ed. Freimaim- 
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372 Jer. Yoma 8:7. 
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37 ^Sifre, Deut., ed. Friedmann, 
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375 G. Scholem, Major Trends 
in Jewish Mysticism^ p. 
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33 °Likkute Muharan 4a. 
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3 ® 2 Abodah Zarah 55a. 
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3 ® 7 Tanhuma, ad loc,, and Yal- 
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33 ® For the First Day, See S. 
Baer, Abodat Yisrael, p. 
134. 

^^^The Truth of Religion, p. 

497. 

3 ®iTamid 31a. Cf. Mt. 10:39; 

16:25; Lk. 9:24. 

333 Art., Fasting, Jew, Enc., V, 
347-349; H. Taaniyot; 
Shulhan Aruch, Orah Hay- 
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the ten days of penitence, 
see L. Ginzberg’s Ginze 
Schechter, II, 541-542, 564- 
566; Sefer Rabiah, ed. 
Optovitzer, II, 246-247. 
33 ®Sifre, Deut. 11:13; Taan, 2a. 
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335 Sotah 38b. 

333 Horodetzki, Torat R. Nah- 
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338 Golden Sequence, p. 157. 

333 The Religious Sentiment, p. 
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^31 Union Prayer book Version. 
^3 Singer, Authorized Daily 
Prayer Book, p. 69. 

^33 See Josephus, Ant. IV. 212; 
also Is. 43:7!?.; Ps. 30; I 
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^Lev. R. 9:7. 
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Kuzari, HI, 17-18; Lewin, 
Otzar Geonim, Rosh Hash- 
anah, p. 83. Citation of 
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GLOSSARY 


Ab, fifth month of the Hebrew calendar. 

Abodah, nvorship; the first in the final group of benedictions 
in the ’Amidah; the service of the High Priest as restated 
in the Musaph of Yom Kippur. 

Abodah Zarah, foreign worship; idolatry; name of a tractate 
of the Talmud. 

Abot, fathers; a tractate of the Mishnah, known also as Pirke 
Abot, “Chapters of the Fathers” or “Sayings of the Fa- 
thers.” 

Abot of Rabbi Nathan, a supplementary treatise to Abot, 
ascribed to R. Nathan. 

Ahad Haam, one of the people; pen name of Asher Ginzberg 
(1856-1927). 

Al hex, for the sin; opening words of confession in the Yom 
Kippur liturgy. 

Alenu, opening word of the Adoration, “It is our duty to 
praise the Lord,” See Malchuyot. 

’Amidah, standing; applied to the Eighteen Benedictions be- 
cause they are recited standing. 

Ashamnu, we are guilty; opening word of a confession of 
sin. 

Ashkenazi, German; based on Gen. 10:3; applied to Jews of 
Central European origin and to their litur^. 

’Azazel, scapegoat. See Lev. 16. 

Berachot (sing., berachah)^ benedictions; tractate of the Tal- 
mud. 

Bet Hakeneset, house of assembly; Bet Hamidrash, house of 
study; Bet Hatephillah, house of prayer; names for syna- 
gogue, expressive of its functions. 

Birchat hagomel, benediction of thanksgiving for deliver- 
ance from peril. 

Birchat hamazon, benediction after meals. 

Borchu, praise ye; opening word of call to public worship. 

Cabbalah, tradition; mystic Jewish lore; Cabbalist, an ad- 
herent of the Cabbalah. 
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Codes, Rabbinic compilations of the legal contents of the 
Talmud in systematic form. 

Derech eretz, way of the land; decency; moral behavior; 
ethics. 

Derech eretz rabba, an extra Talmudic tractate dealing with 
moral conduct. The shorter tractate is known as Derech 
Eretz Zutta. 

Tin Yaacob, Fountain of Jacob; a compilation of the Hag- 
gadic material contained in the Babylonian Talmud by 
R. Jacob Ibn Habib (1480-1545). 

Emunot vedeot, Religious Principles and Opinions; a theo- 
logical treatise by R. Saadia Gaon, 933. 

Essenes, an ascetic Jewish sect, which appeared in Maccabean 
times, and continued until the fall of Jerusalem in 70 c.e. 
It was dedicated to saintliness, celibacy and communal 
ownership of property. 

Gemara (Aramaic), completion; supplement; study; applied 
to the discussions of the Mishnah in the schools of Pales- 
tine and Babylonia. Hence Palestinian Gemara and Baby- 
lonian Gemara. See Talmud. 

Gittin (sing., get)^ bills of divorce; tractate of the Talmud. 

Grace, God’s abounding love dispensed to man without re- 
gard to his merits, 

Habdalah, separation; benediction recited over a beverage as 
part of the ceremony marking the conclusion of the Sab- 
bath and the festivals to distinguish between the sacred 
(kodesh) and the ordinary (hoi) day. 

Haggadah, narrative; the non-legal parts of the Midrashim 
and the Talmud. Haggadah shel pesah, ritual for the home 
service for the Passover built around the narrative of the 
Exodus; known also as Seder Haggadah. 

Hagiographa (Greek), sacred writings; the third part of the 
Hebrew canon. 

Halachah, going; way or rule of conduct; practice; Rab- 
binical law; the legal portions of the Midrashim and the 
Talmud. 

Hallel, praise; Psalms of praise sung on Rosh Hodesh, the 
festivals and Hanukkah, viz., 113-118; the great Hallel, 
Ps. 136. 



384 GLOSSARY 


Hajstukkah, dedication; Feast of Lights, commemorating the 
Maccabean victory in 165 b.c.e., observed from the 25th 
of Kislev to the 2nd of Tebet. 

Haphtarah, concltcsion; prophetic lesson recited after the 
reading of the Pentateuchd lesson on the Sabbath and the 
Holy Days. 

Hasidim (sing., Hasid)^ pious (often referred to as Hasi- 
deans); men of piety in pre-Christian centuries, who em- 
phasized the rule of hesed or love toward God and man 
as well as the study and practice of the Law. 

Hasidism, mystical movement in modem Judaism, founded 
by R. Israel Baal Shem Tob in the i8th century. 

Heshvan, eighth month of the Hebrew calendar. 

Hilchot Deot, principles of Moral Opinions; the second part 
of Maimonides’ Code dealing with ethics. 

Hillul hashem, profanation of God*s name; a public dis- 
grace. 

Hobot Halebabot, duties of the heart; a theological and 
ethical treatise by Bahia Ibn Pakkudah (iith cent.). 

Hoshana Rabba, name of the seventh day of Sukkot. 

HtJKKiM, statutes; transcending the requirements of reason. 

Iyar, second month of the Hebrew calendar. 

Kaddish (Aramaic), holy; doxology based on Daniel 2:20. 
The opening words are adapted from Ezekiel 38:23. It is 
inserted in certain parts of the service, and is recited by 
mourners (Kaddish yatom, orphan’s kaddish) in memory 
of the dead. 

Kapparot, atonements; a ceremony performed on the eve of 
the Day of Atonement in which men take roosters and 
women chickens and, circling them around their heads, 
recite Biblical verses and a formula transferring their per- 
sonal sins upon the fowls. After this ceremony the fowls 
are slaughtered and* their meat or the value thereof is 
given to the poor. Money may be used in place of a fowl. 
This reversion to the old “scapegoat” procedure evoked 
the protests of leading Rabbinical authorities, and has been 
abandoned by both Reform and Conservative Jews. 

Kasher, fit; applied to food which is ritually proper from the 
standpoint of traditional Judaism. 
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Kashrot, fitness; applied to objects and persons, and princi- 
pally to food, which meet the requirements of traditional 
Judaism. 

Kawanah, intention; devotion; attuning the mind; applied 
also to special meditations before performing certain reli- 
gious acts. 

Kedushah, holiness; a sanctification of God inserted between 
the second and third benedictions during the public reci- 
tation of the ’Amidah in the Shaharit, Musaph, and 
Minhah services. Its nucleus consists of Isaiah 6:3, Ezekiel 
3:12 and Psalm 146: 10. 

Ketubim, writings; Hagiographa, the third part of the Biblical 
canon. 

Ketubot, marriage contracts; a tractate of the Talmud dealing 
with dower and marriage settlements. 

Kiddush, sanctification of the Sabbath and festivals, spoken 
over a beverage or bread. 

Kiddush Hahayyim, investing life with sanctity; way of con- 
secrated living. 

Kiddush Hashem, sanctifying the name of God by one’s 
conduct; applied also to martyrdom, the supreme testi- 
mony to faith. 

Kiddushin, consecration; setting apart as holy or inviolable; 
marriage ceremony; name of Talmudic treatise. 

Kippur (pi., Kippurim), Atonement. 

Kitzur Shulhan Aruch, Abridged Code of Jewish Law by 
R. Solomon Ganzfried (1804-1886). 

Lishmah, for its name; doing a thing for its own sake rather 
than with an ulterior motive. 

Maamadot, posts; groups of lay representatives from the out- 
lying communities sent to the Temple in Jerusalem to 
stand by the divisions of priests and Levites (mishmarot — 
guards) during the services. The name is also used for 
special readings from the Bible and Rabbinic literature 
supplementary to the morning service. 

Maarib, evening service. 

Maharsha, abbreviation of the name of R. Solomon Edels, 
Talmudic commentator (1555-1631). 

Malchuyot, Kingship; the first of the intermediary benedic- 
tions of the Musaph ’Amidah for Rosh Hashanah on the 
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theme of God’s sovereignty. It opens with the ’Alenu and 
contains ten verses from the Pentateuch, Psalms and 
Prophets, which proclaim God as King. 

Megillah, scroll; applied to the Song of Songs, Ruth, Lamen- 
tations, and Ecclesiastes, and especially to Esther; name of 
Talmudic treatise. 

Menahot (sing., minhah), meal offerings; name of a Tal- 
mudic treatise. 

Menoiiat Hamaor, Lamp of Illumination; title of a work by 
Israel A 1 Nakawa (14th cent.) and also by Isaac Aboab 
(15th cent.). 

Mezuzah, door-post; applied to the roll of parchment in- 
scribed with Deut. 6:4-9 and 11:13-20 and fastened in a 
wood or metal container to the upper right-hand post of 
the entrance of a Jewish home. 

Midrash, exposition of Scripture with the view to deducing 
haggadic or halachic teaching. 

Minhag, custom; rite; minhag ashkenaz, German rite; minhag 
sepharad, Spanish rite. 

Mishnah, repetition; teaching; collection of legal teachings 
by R. Jehudah Hanasi (about 220 c.e.) which forms the 
basis of the Talmud. It is divided into six orders, and 
subdivided into tractates, chapters and paragraphs, which 
are referred to likewise as Mishnahs. 

Mitzvah, commandment; also an obligation; a good deed. 

Musaph, additional offering for the Sabbath and the festivals 
(Num. 28-29) and applied to the additional services of 
the synagogue on these days in substitution for the sacri- 
fices. 

Musar, chastisement; moral discipline; correction; ethics. 

Nebiim, Prophets; the second part of the Biblical canon. 

Neilah, closing of the Temple gates; closing service of the 
Day of Atonement. 

Nezikin, damages; an order of the Mishnah devoted to civil 
law. 

Nomism, from the Greek, nomos, law. Emphasis on religion 
as law and strict adherence thereto. 

Numinous, coined by Rudolf Otto from the Latin, numen, 
divine, to express the unique category of religious value 
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transcending ethics and reason; the mysterious object of 
religious apprehension. 

Oral Law, Torah shebeal peh, known also as Tradition. By the 
side of the Written Law or Torah shebiktab, in the be- 
lief of the rabbis, God revealed to Israel at Sinai a body of 
oral interpretations and teachings supplementary to it. It 
has developed through the centuries and was embodied 
into the Midrashim and the Talmud. 

Orhot Tzaddikim, Faths of the Righteous; a 14th century 
work on moral conduct. 

Osiris, Egyptian god of the Nile, the underworld and the 
sky. 

Parasha, section; one of the 54 parts into which the Penta- 
teuch is divided, 

Parush (pL, Perushim), separated; used for Pharisee and also 
for ascetic. See Pharisees, 

Perishut, separateness; asceticism. 

Pesah, Passover; observed in memory of the liberation of the 
Israelites from Egyptian slavery, from the 15th through 
the 2 1 St of Nisan. Orthodox Jews observe an eighth day. 

Pharisees, adherents of the party which appeared after the 
Maccabean revolt and became the dominant force in Juda- 
ism. They sought to raise all Jews to the religious level of 
the priests, emphasizing ceremonial purity and strict re- 
gard for all the requirements of the Written Torah as 
interpreted by them in the light of their Oral Tradition. 
They kept themselves apart not only from the gentiles but 
also from fellow Jews who refused to follow their inter- 
pretations of the requirements of the Law. 

PiYYUT (pi., Piyyutim), from the Greek, poetry; refers to 
medieval liturgic poetry. 

Priestly Code, the stratum of the Pentateuch dealing with 
genealogies, chronologies, sacrificial cult, the tabernacle, 
priesthood, the Sabbath, circumcision, the Passover, the 
Day of Atonement, etc., contained in scattered passages in 
Genesis and Exodus, principally Ex. 25-31; 35-40; Lev. 
1-16; most of Num.; Deut. 31-34 and some sections in 
Joshua. The Holiness Code, Lev. 17-26, is incorporated in 
the Priestly Code. 
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PxjRiM, Feast of Lots; the 14th of Adar. Shushan Pvirim, the 
15th of Adar. See Esther 9:21-28. 

Rab, teacher, master. 

Rabbi, my teacher, my master. 

Rashi, initials of Rabbi Solomon, son of Isaac of Troyes 
( 1 040-1 105). Commentator of the Bible and Talmud. 

Reshit Hochmah, Beginning of Wisdom; a Cabbalistic work 
by R. Elijah de Vidas (i6th cent.). 

Rosh Hashanah, New Year, the first of Tishri, ushers in the 
ten days of repentance which end with Yom Kippur. Or- 
thodox Jews observe two days of Rosh Hashanah. Name 
of tractate of the Talmud. 

Rosh Hodesh, the first of the month. In months containing 
30 days, the 30th is considered as the first day of Rosh 
Hodesh. 

Sabbath, the seventh day of the week ordained as a day of 
rest from physical labor and of sanctification. Gen. 2:1-3; 
Ex. 20:8-11; Dt. 5:12-15. 

Sacrament, in Christianity an outward sign or channel of 
divine grace. It has no exact parallel in Judaism. 

Sadducees, from the Hebrew Tzedukim or B’nai Zadok. A 
Jewish party dominated by the priestly aristocracy, which 
descended from Zadok, the head priest under David and 
Solomon. Opposed the Pharisaic emphasis on the Oral 
Law as equally binding as the Written Law. 

Sanhedrin, Greek Synedrion; the supreme court and the high 
council of the Jewish state. A tractate of the Talmud. 

Seder (pL, sedarim), order; applied also to the home service 
for the eve of Passover. See Haggadah. 

Sefer Hasidim, Book of the Pious; an ethical work by Je- 
hudah Hasid (12th cent.). 

Selihot, Propitiatory prayers and poems for penitential days, 

Shaare Kedushah, Gates of Holiness; a Cabbalistic work on 
ethics by R. Hayyim Vital (1543-1620). 

Shabuot, Feast of Weeks, Pentecost, observed on the 6th of 
Sivan. Orthodoxy requires the observance of an additional 
day. 

Shaharit, morning service. 

Shechinah, dwelling; Divine Presence. 

Shehita, ritual slaughter of animals and birds. 
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Shema, hear; opening word of the Jewish confession of faith, 
consisting of three passages. Deut. 6:4-9; and 

Num. 15:37-41. 

Shemoneh Esreh, Eighteen Benedictions, See ’Amidah. 

Shemoneh Perakim, Eight Chapters; introduction to the 
commentary on Abot by Maimonides (1135-1204), de- 
voted to psychology and ethics. 

Shofar, rarrfs horn used in the service for the New Year. 

Shofarot, third intermediary benediction in the Musaph 
’Amidah for Rosh Hashanah, consisting of an introduction 
and ten verses from the Pentateuch, Psalms and Prophets, 
recalling the blasts of the Shofar during the revelation at 
Sinai and referring to the sounds of the Shofar that shall 
herald the Messianic redemption in the future. 

Shul (Yiddish), synagogue. 

Shtjlhan Aruch, Arranged Table; Rabbinical code compiled 
by Joseph Caro (1488-1575). 

Shutaph, associate; co-worker; Shutaph lehakadosh boruch 
hu, co-worker with God. 

SiDDUR, prayer book. 

Sifra, Siphra, the book; a halachic Midrash on Leviticus. 

SiFRE, SiPHRE, the book of; a halachic Midrash on Numbers 
and Deuteronomy. 

SuKKAH, booth; Tabernacle; name of a tractate of the Tal- 
mud. 

SuKKOT, feast of Tabernacles, from 15th to the 21st of Tishri, 
followed by Shemini Atzeret, the Eighth Day of Assem- 
bly^ and Simhat Torah, Rejoicing in the Law. 

Synagogue, Greek, assembly; building or place of meeting 
for Jewish worship, religious instruction and social work. 
A Jewish religious community. See Bet Hakeneset. 

Ta’anit, fast; name of Talmudic tractate. 

Tahanun, supplication for favor; penitential prayers added 
to the traditional week-day, morning and afternoon serv- 
ices after the ’Amidah. A longer form of the Tahanun is 
added to the morning service on Monday and on Thurs- 
day. 

Tallit, prayer-shawl worn by adult males in traditional 
mommg services. 

Talmid Hacham, a disciple of the wise; a scholar. 



390 GLOSSARY 


Talmud, Study of the Law, combines Mishnah and Gemara. 
Palestinian Talmud (Jerushalmi) compiled about the end 
of the 4th centur)^; the Babylonian Talmud (Babli), end 
of the fifth century. 

Talmud Torah, study of Torah; applied also to a community 
Hebrew school. 

Targum, Aramaic version of the Pentateuch 'or the Bible. 

Tashlich, thou shalt cast; opening word of Micah 7:19 which 
gives the name to the ceremony of casting away sin into 
flowing waters on the afternoon of the first day of Rosh 
Hashanah. The ceremony is disregarded by both Reform 
and Conservative Judaism. 

Tehinnah (pL, Tehinnot), private devotion. 

Tephillah, prayer; also the central prayer of the liturgy, the 
’Amidah. Tephillah belahash, silent prayer; Tephillah 
betzibbur, public prayer. 

Tephillin, phylacteries; parchments inscribed with four texts 
(Exodus 13:1-10; 11-16; Deut. 6:4-9 and 11:13-20) en- 
cased in two leather cubicles. These are attached by means 
of leather straps to the left arm and to the head and worn 
during morning service on week-days. 

Terepha, tom by wild beasts; applied to all food which is re- 
garded unfit from the standpoint of traditional Judaism. 

Tesirjbah, repentance; Asseret Yeme Teshubah, the ten days 
of repentance. 

Therapeutae, a body of Jewish ascetics near Alexandria in 
Egypt, in the first century b.c.e. It included both men and 
women. See Philo’s essay on The Contemplative Life. 

Tikkun, order of readings from the Bible and Rabbinic litera- 
ture for the nights of the Seventh Day Pesah, Shabuot, and 
Hoshana Rabba. 

Tikkun Middot Hanephesh, Improvement of the Qualities 
of the Soul; an ethical treatise by Solomon ibn Gabirol 
(1021-1058). 

Tish’a Bear, Ninth of Ab, fast in commemoration of the fall 
of Jerusalem. 

Tishri, seventh month of the Hebrew calendar. 

Tomer Deborah, Falm of Deborah; a Cabbalistic work on 
ethics by R. Moses Cordovera (i6th cent,). 
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Torah, Religious teaching; revelation, inadequately repre- 
sented by “Law”; the Pentateuch; also the entire body of 
Jewish religious knowledge. 

Tosephta, addition or supplement to the Mishnah; composed 
of related teachings and divided into the same orders, 
tractates and chapters. 

Txjr Yoreh Deah, the second section of R. Jacob ben Asher’s 
Code (“The Four Rows”) dealing with ritual law (14th 
cent.). 

Tzedakah, righteousness; charity. 

Tzitzit, fringes attached to the four comers of the tallit, in 
accordance with Num. ly.yjS.. 

V’hakohanim, and the priests; the opening word of a section 
of Mishnah Yoma 6:2 used in the ’Abodah of Yom Kippur. 

ViDDUY, confession. 

Yahrzeit (Yiddish), anniversary of the day of death of par- 
ents or other relatives, etc. 

Yebamot, sisters 4 n 4 av); a tractate of the Talmud dealing in 
large part with levirate marriage, based on Deut. 25:5-10. 

Yeshibah, Talmudical high school, academy. 

Yetzer, inclination for good (yetzer tob); inclination for evil 
(yetzer hara). 

Yireah, fear; solemn awe, reverence; yireat shamayim, fear of 
Heaven; reverence for God; religion; Yireat Hakabod, 
fear of the Glory, i.e., of God. 

Yom Kippur, Day of Atonement, the loth of Tishri. 

Yoma, Talmudic tractate devoted to the Day of Atonement. 

Yotzer, creator; first benediction before the Shema in the 
morning service referring to God as creator. 

Zechut, merit; Zechut abot, merit of the fathers. 

ZicHRONOT, remembrance; the second of the intermediary 
benedictions of the ’Amidah in the Musaph for Rosh 
Hashanah, consisting of an introduction and ten verses 
from the Pentateuch, Psalms and Prophets, expressing 
God’s omniscient providence. 
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